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PREFACE 


Let us imagine that on a lofty hill-top, overlooking the 
surrounding country, there stands a vast prison. It is so 
arranged that every cell has a window, from which the 
occupant can look out on the world and form opinions 
and judgements on it. No two of the windows give exactly 
the same view. Some are large, some are small; some look 
only towards the sky, others are directed to the earth 
alone; some are covered with tinted glass and some with 
deeper colours. But none shows the outside in perfectly 
clear sunlight, and, with all their differences of character 
and range, none gives more than a partial view of the 
world in which the prison is set. And it is only when the 
prisoner is liberated that he is able to form any final 
estimate of that world, and to know how far his cell 
window has admitted him to a knowledge of the Truth. 

The student of religion is sometimes impelled to feel 
that men in their quest of God are in much the same case 
as the prisoners of our parable. None can justly claim an 
absolute and final understanding of all that can be known 
of God. Even if a religion can be said to hold within itself 
all truth, most of it must remain hidden from individuals, 
and only patient research within the limits of a particular 
religion will advance its adherents in knowledge and 
appreciation. A Christian may — probably must — hold 
Jesus to be the final and complete revelation of God, but 
only the most arrogant Christian would claim that he 
knew all there was to be known about Jesus. For ages 
man has been struggling towards God, and in this 
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twentieth century we yet stand, as it seems, far nearer to 
the beginning of the quest than to the end. Our records do 
not carry us back for more than seven thousand years, and 
if the conscious search for God began twice as many years 
ago, we may well ask. What are fourteen thousand years 
as compared with the period during which it seems 
possible that man may yet endure as a physical species 
upon this material earth? 

Whatever form, then, the world’s final religion may 
take, it is worth while studying its history up to the 
present. For we can see how religions are born, develop, 
and die. The dead religions are more numerous than the 
living, and they have died, not so much because they have 
been killed by outside forces, but because they have 
contained within themselves the seeds of decay. A religion, 
if it is to live, must have the power of approximating 
towards an ideal which no man consciously sets before 
himself, but to which he is, none the less, definitely 
moving. It must be able to adapt itself to the whole of 
human nature, and to the changing needs of successive 
generations; above all, it must maintain within itself a 
real spiritual vitality. 

I have therefore endeavoured to use the more important 
of the historic religions of the world as illustrations of 
general tendencies, to treat of each with impartiality, and 
to confine myself, as far as possible, to the plainest state- 
ments of fact. I confess that I cannot hope to claim success, 
and I fear that I may, after all, have failed most com- 
pletely where I would most have wished to succeed. For it 
seems to me that Christianity itself can only be rightly 
appreciated when it is set alongside of the world’s other 
faiths, and treated with exactly the same detachment and 
from precisely the same external standpoint as the rest. 
I have little doubt, then-, that whilst some readers will 
find what I have to say about Christianity too cold and 
unsympathetic, there are others who will feel that it 



PREFACE 


vli 


receives undue preference. Yet, save in one particular, I 
have tried to avoid making contrasts, believing that the 
plain facts are in themselves sufficient. 

In the nature of the case no one man is competent to 
speak of the whole field. It is not enough merely to have 
read books about a religion, or even to have studied its 
literature, if it have a literature; for full appreciation it is 
necessary to have spent many years in close and intimate 
contact with people who profess the faith under observa- 
tion, to have seen its highest, its lowest, and its typical 
forms, and to have practical observation of the place it 
holds in man’s life and thought. Even such study as this 
is inadequate unless there be a real power of sympathy, 
the capacity for entering into the very mind and soul of 
another, to see life and faith as he sees them — a gift 
bestowed on few men. A whole lifetime is all too short for 
the understanding of any one religion. I can claim some 
acquaintance with the literature of Judaism, Islam, and 
Hinduism (the last almost entirely through translations), 
and I have seen both Hinduism and Islam at work, but 
the section on Judiasm is the only one in which I have 
ventured to rely solely on my own judgement. I have very 
gratefully to acknowledge the kind and willing help of 
distinguished students of different religions, who have 
looked over the sketches I have drawn and made import- 
ant suggestions. Thus Dr. W. O. E. Oesterley has been 
through the first three chapters, and Dr. Sidney Cave the 
first six. My colleague. Professor Gilbert Norwood, has 
read the paragraphs which touch on the Grseco-Roman 
world. Dr. Kenneth Saunders the portion which deals 
with Buddhism, Professor Percy J. Bruce the different 
sections which allude to Chinese religion (apart from 
Buddhism), and Professor A. Guillaume the chapter on 
Islam. I am indebted to several friends, amongst whom I 
must especially mention Canon D. C. Simpson, Oriel 
Professor at Oxford, for valuable advice and help in 
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preparing the last chapter. Finally, the Rev. B. Grey 
Griffith of Cardiff has been good enough to go through the 
whole and call my attention to many slips, blunders, and 
infelicities in expression. Whilst the general plan and the 
scope of this little volume have made it impossible for 
me to use the expert knowledge that each of these gentle- 
men possesses in his own sphere of study to the extent that 
I should have wished, I believe that their advice has 
preserved us from serious errors alike of fact and of 
emphasis. 

I^tly, I may express the hope that I may succeed in 
sending readers of the following pages to a biller study, 
not only of the separate religions, but of the general 
subject — the growing power of man to appreciate God and 
to commune with Him. 

Theodore H. Robinson. 

Cardiff. 

September, 1925. 



PREFACE TO THE SECOND EDITION 


The issue of a new edition has made it possible slightly to 
modify a few passages, where the progress of thought 
seems to make additions or changes most desirable. These 
occur for the most part in the earlier chapters, since the 
main facts of the great historic religions naturally undergo 
little change in a few years. A Bibliography has been 
added, including a small selection of books which may be 
useful to the beginner. 

It is with very great pleasure that I express my thanks 
to Dr. N. Micklem of Mansfield College, Oxford, who has 
allowed me to consult him as to the changes I have made, 
and to the Rev. E. A. Payne, who has given invaluable 
help and advice on the Bibliography. My wife, too, has 
again rendered that service which she has so constantly 
given me during the last thirty years, and read the proofs 
with me. 

In conclusion I can only hope that this little volume may 
play its part in Christian thinking by introducing its 
readers to a subject whose importance is more fully 
recognized to-day than ever before. The true greatness of 
Christ begins to dawn on us only when we have seen 
something of the way in which other faiths have ministered 
to the human spirit. 

Theodore H. Robinson. 

Ealing. 

May, 1950. 
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A SHORT COMPARATIVE HISTORY 
OF REUGIONS 

I.— INTRODUCTORY 

Religion is one of those terms which baffle logical defini- 
tion. The attempt has been made again and again, and no 
definition ever offered has both covered the whole field 
and excluded everything else. Nevertheless, there are few 
of us who do not understand what we mean when we 
speak of religion, and some of us are prepared to recognize 
that it is something so fundamental that definition is as 
unnecessary as it is impossible. Most of us would be hard 
put to it to define life, but few of us would fail to dis- 
tinguish between the living and the dead. 

Religions are living entities, and we may therefore 
compare and classify their different forms as we compare 
and classify other living things, without ultimate defini- 
tion. In other words, the study of religions is in a certain 
sense a kind of biology. There is, so to speak, an “evolu- 
tion” of religions, and a “phylogeny.” There are “normal” 
types, there are extinct species — often of importance in 
determining the actual history — ^and there are “freaks.” 
But the study of religions differs in one or two serious 
aspects from that of physical biology. The material on 
which we have to work is much more elusive, and its 
interpretation is much less certain. The “ancillary 
sciences,” of which the two most important are psychology 
and archseology, are still in their infancy, and there are, 
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therefore, wide differences of opinion as to the correct 
explanation of a number of the phenomena, especially in 
the “lower” forms. We are faced, moreover, with at least 
one fact which the physical biologist can afford to ignore. 
This is “hybridism,” which in the material world leads no 
farther down the evolutionary path, and can be neglected, 
since it is concerned with isolated individuals and not with 
the great mass of types. But in religion the analogous 
phenomenon, commonly known as “syncretism,” is of 
very frequent occurrence, so frequent that we may doubt 
whether any of the “higher” religions exists to-day in a 
pure form or ever has so existed since the days of its 
founder. It is true that there is a constant effort to get 
back to the original essence, and that even in those 
religions that have suffered most the ideal is not wholly 
lost. But as the various religions come before the observer, 
he has to note and account for the phenomena as they are, 
even though in his own mind there may be a clear con- 
ception of the primary purpose of the founder and of the 
ultimate form which it will take. 

The features presented by the various religions of the 
world can usually be grouped under three heads. The first 
of these is Theology. This is, strictly speaking, the view, 
theory, or opiniop which the worshipper holds about the 
object of his worship. It would not be accurate to say the 
view held of God, for in many religions it can hardly be 
said that there is any real conception of deity at all. When 
we speak of God, or even of a god, though perhaps no two 
of us would give exactly the same definition of what the 
terms meant to us, we should all agree that they implied 
definite and distinct personalities. A religion which 
recognizes the existence of only one God obviously does 
this; but even where there are many gods, each of them 
is held to have a certain distinctiveness and an individual- 
ity of his (or her) own. In some of the most primitive and 
in some of the most advanced forms of religion there is no 



I] INTRODUCTORY 8 

object of worship of which this can be said. On the one 
hand there are forms of creed in which the spiritual beings 
with whom man believes himself to come into contact are 
not clearly separated one from another. They have no 
individual names and no independent personality, but 
merely form groups, even if they are differentiated to this 
extent. In other religions, on a far higher plane of intel- 
lectual development, all idea of a personal deity has been 
transcended by a philosophy which declares that in- 
dividual personality, human or divine, is either temporary 
or unreal, and that there is only a single universal entity, 
of which all phenomena are parts. In these circumstances 
it is impossible that there should be any personal object 
of worship — or, strictly speaking, any worship at all. Never- 
theless, the religion which claims to-day more adherents 
than any other is theoretically of this type, though in prac- 
tice most of its forms recognize and adore personal deities. 

Thus, in speaking of the theology of any religion, we 
have to consider also any philosophy which it may 
develop. For the conception of deity may be very simple 
and elementary, or it may embrace speculation on the 
origin and nature of the whole universe of experience. In 
theologies of the first type there may be practically nothing 
that can be called philosophy, either ethical or meta- 
physical; in the second type the philosophy may absorb 
the whole of man’s religious thinking. There is room for 
a large number of gradations between the two extremes, 
and we may find the interesting phenomenon of a phil- 
osophy springing up alongside of a religion, and practically 
separating from it. Indeed the two may be antagonistic 
to one another, a position which most often occurs when 
a comparatively low form of religion is combined with a 
high degree of culture and a strong ethical ^ense. It is 
well worth remarking that progress in religion and progress 
in civilization are by no means bound up with one another, 
and it is possible for either to leave the other far behind. 
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The second of the heads under which we may group the 
phenomena of religions is the relation between the wor- 
shipper and the object of worship. This is central, and 
something might be said for calling it religion in a narrow 
sense. It is true that it must be affected by theology, for 
a man’s relations with any person or thing outside himself 
are to a large extent based on the opinion he holds con- 
cerning that person or thing. But, alike in thought and in 
practice, the theology is meaningless unless it has this 
practical application. A mere theology may be interesting 
as a piece of speculation, but it does not become religion 
till it affects a man’s attitude and conduct towards the 
object of his faith. It follows that there may be a very 
large numl>er of variations in the kinds of religion, just as 
there are in types of theology, and that those of one 
extreme may seem to be diametrically opposed to those 
of another. If a man believes that the unseen beings who 
control his life and destiny are hostile, then his prevailing 
tone in religion will be one of fear. If, on the other hand, 
he regards the object of his worship as supremely loving, 
then his tone will be one of joy and confidence. If he holds 
to the existence of a number of divine or semi-divine 
beings who claim his attention, his religious practice will 
be very different from that of the man who has only 
a single deity to consider. 

But within all these differences there may be seen a 
certain kind of similarity. Every religion — ^using the term 
in the narrow sense just indicated — involves two sides. 
There is, and must be, the attitude and activity of the 
object of worship towards the worshipper, and on the 
other hand there must be the attitude and activity of the 
worshipper towards the object. There is a divine approach 
to man and a human approach to God. The two interact, 
and cannot, perhaps, be absolutely distinguished in 
practice, but they must be distinguished in thought if the 
facts of each religion are to be appreciated. 
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(a) The divine approach to naan is, for practical pur- 
poses, what we call Revelation. It may be made in many 
ways. Sometimes there is no actual appearance of the 
superhuman beings in visible form, but their presence is 
made known by their action in the material world. This 
is especially true where they are spirite controlling natimd 
phenomena, or sending disease and other calamities. On 
the other hand, their activities are often beneficent, and 
many peoples believe that they owe success in hunting, 
agriculture, commerce, and other occupations to the 
favour of the objects of their worship. In some forms of 
religion men think of their deity or deities as appearing 
from time to time in human or animal guise, and, tem- 
porarily at any rate, being indistinguishable from those 
whose shape they have assumed. Other men ascribe to 
their gods separate and special forms of their own, in 
which they appear to men. Such actual but temporary 
appearances of the divine beings in visible forms are called 
theophanies. Often, especially as theology advances and 
the gods grow more important, instead of the god in 
person there comes a subordinate being, belonging to an 
order between the human and the divine — in a word, an 
angel. Here the divine message is conveyed directly to 
men, and the actual person who appears is simply a 
messenger. A few religions think of divine revelation in 
literature, and accept, as an authentic statement of 
religious and other truth, a book or collection of books. 
Thus, in several of the world’s great religions, we have 
sacred scripture, though the degree of sanctity and author- 
ity attached to it varies a good deal as between different 
religions, and even within the same religion. Naturally, 
such a method of revelation is only possible to people on 
a comparatively high level of civilization, where reading 
and writing are familiar if not universal arts. Again, a 
human intermediary often appears, and two types may be 
distinguished. The first consists of priests, who stand 
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between God and man by profession, often by birth, and 
so have behind them a long tradition of their particular 
service. They are normally attached to some special 
shrine or other material emblem of the presence of the 
deity. In revelation their special task is to interpret signs 
by which it is believed that the divine message is conveyed 
to man. Thus the sacred lot could be cast and interpreted 
only by duly qualified professionals, and it is only the 
priest who can rightly expound omens, such as those 
derived from the fiight of birds, the inspection of the 
entrails of a sacrificial victim, or the movements of some 
sacred object. The second type will consist of persons who, 
unlike the priests, receive their revelations involuntarily.* 
To this class belong prophets^ and though the same person 
may be both priest and prophet, yet the two functions are 
clearly distinguished. The office of the prophet is essenti- 
ally personal, and does not properly depend on tradition 
or inheritance, though there are from time to time sug- 
gestions that these somces of knowledge are not wholly 
absent, and there is often a tendency to group action on 
the part of prophets. Moreover, this class of sacred persons 
is always distinguished by some peculiar and abnormal 
sign, which may affect his outward conduct or may be 
merely psychological. In an early stage of the development 
of medical science the phenomena of mental and nervous 
disease are often attributed to this cause, and the madman 
or epileptic is held to be a medium of revelation. In theory, 
at least, such revelation is always regarded as spontane- 
ous; the abnormal behaviour and experience were those, 
not of the man himself, but of the divine being who had 
temporarily entered his body. Finally, there is in one or 
two religions a doctrine of incarnation. This resembles the 
more primitive theophany in one respect, namely, that 
the deity who wishes to appear to man reveals himself in 
human form; but incarnation goes very much farther, and 
gives a picture of a deity who clothes himself with human 
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form and human personality for the whole of a human life. 
He does not simply assume a man’s form for a short time 
and for a temporary purpose, but is born, lives, grows, 
feels, and dies like any other. 

(b) For human methods of approach to the object of 
their worship we seem to have no one comprehensive term; 
perhaps worship is the nearest. They depend, naturally, 
to a large extent on the character ascribed to the deity. If 
he (or they) be hostile and implacable, worship is “apo- 
tropaic,” i.e. it is employed to drive away the fearful 
thing by means which will terrify or ‘overcome it. With 
nobler conceptions of deity other methods become 
possible, and there are two which are almost universal 
except in the lowest forms of religion. These are prayer 
and sacrifice. No doubt the former originates in an attempt 
to communicate with the deity as one man communicates 
with another. Normally, however, the subject or topic 
would be something which the worshipper desired to 
receive from the higher power. Mingled with this there 
would be ascriptions of praise, for a low conception of 
divine personality assumes a god to be as open to flattery 
as a man. With the development of higher ideas of God, 
men cease to think of Him merely as a donor of things 
which they need. Though they still ask for what they 
want, they aim more and more at a personal fellowship 
with the object of their worship. Finally, in religions 
where the divine is not conceived as personal, the place 
of prayer is taken by meditation. 

Sacrifice is a feature of religion which is nearly universal, 
and, indeed, is conspicuously absent from the practice of 
only one “higher” religion. Yet its original meaning and 
piurpose are still uncertain. There are two distinct elements 
traceable in it, and two wholly distinct kinds of sacrifice. 
One is the sacrifice of communion, in which a solemn meal 
is shared by both the deity and his worshippers. This may 
have its roots in primitive ideas which hardly rise to the 
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level of religion at all, such, for instance, as “totemistic” 
views as to the relation between a tribe, its kindred 
animal, and its god. The other form of sacrifice is a gift to 
the deity, and is designed to secure or to retain his favour. 
There are forms of offering which seem to combine the 
two, a gift being offered to the god, a small portion 
reserved for his private use, and the remainder restored 
to the worshipper. This is a form of sacrifice which we 
shoiild expect to find in the worship of a god who is 
regarded as the creator or giver of the particular material 
produce which is thus offered. As the idea of a physical 
divine frame weakens under the stress of advancing 
thought, it is realized that the deity cannot — or does not 
normally — eat and drink the offerings made to him in the 
same way as human beings do. His essence is not held to 
be purely spiritual, for the conception of pure non-material 
spirit is a very advanced idea, only possible where religion 
is tinged, or more than tinged, with philosophy. But his 
substance is more attenuated than man’s, and it is only 
when the offerings made to him are similarly attenuated 
that he is capable of receiving them at all. So, while he 
cannot eat or drink (for these appear to be the grosser 
forms of appropriation), he can still smell, and the portion 
or gift has to be transformed into a savour if it is to reach 
him properly. This is best done by burning it, and though 
sacrifice made by fire is far from being the only method of 
presenting an offering, it is widely spread, and may be 
regarded as the most characteristic form. It is very rarely, 
however, that the whole of a sacrifice is thus “sublimated.” 

To the majority of us the sacrificial system of the Old 
Testament is more familiar and more easy to consult than 
any other. It may therefore be used by way of example, 
though it must always -be remembered that there are 
few, if any, unique featmes in this system, and that it is 
selected for illustration partly because it is typical, and 
partly because it can so readily be consulted. All the 
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features just mentioned are present. The sacriflce of 
communion appears under the name of the “peace- 
offering.” A fairly detailed description of a typical ritual 
is to be found in 1 Sam. ii. 11-17— this is the “use” of 
Shiloh. Sacrifices wholly withdrawn from the worshipper 
are of two classes. The first of these includes the “sin- 
offering” and the “trespass-” or “guilt-offering.” Of these 
the worshipper has no portion at all, while the priest 
receives the greater part of the flesh. In both these and 
the “peace-offering,” however, the portions presented at 
the altar, as a direct gift to God, are strictly defined, and 
include always the blood and the internal fat. It should be 
added that the word which describes the sublimation by 
fire, the actual burning on the altar of God’s portion, is 
usually rendered in the English versions “burn incense,” 
though, as a matter of fact, “incense,” as we understand 
the term, is by no means a necessary element in the offer- 
ing, and is frequently absent. Those portions of an offering 
which are assigned to the priest (or, in certain cases, to 
the worshipper) are subject to a ritual in which the article 
is swung towards the altar and then withdrawn. This is 
the so-called “wave-offering,” and implies that the gift is 
offered to the deity, and then returned for the use of man. 
The “bumt-offering” or “whole-bumt-offering” resembles 
the last class, except in the destination of the flesh of the 
victim, which in this type of sacrifice is co®>ipletely burnt 
upon the altar. It will be observed that the terminology 
in English is apt to be misleading, though the Hebrew 
words and their context leave no doubt as to their meaning. 

The priest also plays an important part in the approach 
to the deity. Gods are found by experience to be capricious 
in character and fastidious in taste. The frequent failure 
of men to secure what they seek by prayer and sacrifice 
seems to them to indicate that they have not understood 
the wishes of those whom they have addressed. Further, 
divine beings are often extremely dangerous, and men 
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feel that they risk, not merely religious failure, but injury 
and even death, if the approach is improperly made. The 
belief that to see a god is to die is very widely spread, and 
the traditions of more than one religion contain stories of 
disaster following upon careless or ignorant treatment of 
a deity. The result is that men feel the need of a class of 
persons who shall be experts in religious matters. They 
must be persons who stand in some special relation to the 
supernatural, and are therefore able to deal safely with 
matters which would be dangerous and even fatal to the 
ordinary man. It is only natural that the persons chosen 
should be those who are recognized as being already in 
fairly close contact with the objects of worship. The 
priests are the guardians of the shrines, and through 
them, also, come certain forms of divine revelation. They, 
therefore, may be expected to know the gods, to under- 
stand their whims, and to regulate properly the human 
approach to them. Belonging, as they often do, to families 
or to classes especially trained, they have at their disposal 
the accumulated experience of past generations. This is 
handed down traditionally, and serves both to protect the 
ministrants themselves and to secure the greatest possible 
favour from the object of worship. Their functions will 
include the arrangement of the details of sacrifice and the 
actual performance of the more intimate parts of the ritual. 
That which an offerer does, he must do exactly as the 
priest prescribes, and there are some functions that he 
must leave entirely to the priest. The same principle holds 
good also in prayer, for tradition and experience have 
taught the priest the right formulae and attitudes. Thus 
the priest has a unique position in most religions. To man 
he represents the god, to the god he represents man, and 
his place is therefore pivotal in many, though not in all, 
religious systems. 

(c) It remains to note the purpose of worship, the aim 
of all that man feels and does in his dealings with the 
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object of his worship. Here three elements may be clearly 
distinguished, though they follow natiually in order and 
may in some religions shade off one into another. 

(i) In the first place every religion presents an ideal 
relationship between the worshipper and the object of 
worship. It is obvious that this ideal depends mainly on 
the theology, on the character that is assigned to the 
superman. If that which a man worships is merely terrible 
and dangerous, the ideal will be one of complete separa> 
tion. The essential and characteristic tone of the religion 
will be one of fear, and all its practices will be “apo- 
tropaic.” Men will want to keep their “god” — though often 
it is hardly accurate to use the word at all in religions of 
this kind — out of human life altogether. The presence of 
the spirits worshipped is manifested only in disaster, either 
to man or to his possessions. His highest religious hope, his 
deepest spiritual ambition, is to get these beings to go 
away from him and to keep away from him. It is interest- 
ing to notice how a belief of this kind frequently persists 
as an undercurrent in the religious thinking of people 
whose professed faith has reached a much more advanced 
stage of development, and how often a surreptitious 
“devil-worship” exists alongside of a genuine belief in far 
higher and nobler objects of worship. Witchcraft and 
superstition are still only too common throughout the 
world, even amongst people whose religion has, theoretic- 
ally, no room for them. 

At the other end of the scale we have the possibility 
that only a single object of worship is recognized, and that 
His character is interpreted as the perfect expression of 
all that is good in personality. In such a religion as this 
the ideal will be the exact opposite of that just noted. 
Instead of separation, men will aim at the closest possible 
association, and will set before themselves the aspiration 
and hope of a communion with Him which shall be perfect 
in its intimacy and unbroken to eternity. 
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As a matter of fact, however, in most religions the 
practical aim that men set before themselves is one of 
material prosperity. Gods are to their worshippers persons 
who can exercise some control, often complete control, 
over their fortunes. They may send game to the hunter, 
guide and protect the flocks of the shepherd, produce the 
crops of the farmer, or they may withhold any or all of 
these blessings. It is not only in the lowest forms of 
religion that the iU will of the superhuman is manifested 
in disaster; in the higher forms, however, the disaster is to 
be removed or remedied, not by expelling the object of 
worship but by securing a change in his attitude. He is 
credited with psychological qualities very much like those 
of men, and it is supposed that his infliction of suffering 
and his abstention from blessing are due to his anger, 
which may be removed if the right method is understood. 
In some religions the range of his anger and favour extends 
beyond death, and may endure to all eternity. We have 
thus a materialistic heaven and a materialistic hell, and 
the central object, the ultimate ideal which the religion 
sets before itself, is to attain the one and to escape the 
other. 

All these are ideals which are natural to religions which 
acknowledge personal objects of worship. In that strongly 
metaphysical type to which allusion has already been 
made, where one entity alone is held to exist, the sense of 
personality is much weakened, and just as there is no 
personal god in the true sense of the term, so there is no 
personal ideal. On the contrary the best that such a religion 
has to offer is a loss of personal identity, and a reabsorption 
into the one ultimate essence from which the individual 
man has temporarily been isolated. But, different as the 
ideals of the various religions are, every one has an ideal. 
This it sets before men, and its whole purpose is to enable 
them to attain it. 

(ii) In the second place every religion is faced with a 
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fact. Whatever the ideal be, high or low, perfect or 
imperfect, it is the universal experience of mankind that 
it is either temporary or unattainable. There is always 
something which prevents its achievement, and men 
always know that they have not permanently reached 
that at which they aimed. Further we have the practically 
universal admission, or even assumption, that the respons- 
ibility for this failure lies with the worshipper, not with 
the object of worship. The man who dreads disaster finds 
that it befalls him. The man who seeks above all things 
communion with a supreme and divine personality finds 
that this communion is hard to win, and when won seems 
only too easily lost. Both alike believe that the fault is 
with themselves. They say in effect, “We have left undone 
those things that we ought to have done, and we have 
done those things that we ought not to have done.” This 
failure on the human side to fulfil the conditions necessary 
for the attainment and maintenance of the ideal is sin. 
It cannot be too strongly insisted that sin is not a merely 
theological conception, nor a fabrication of the philosophic 
mind; it is a fact of experience, and that experience is 
wellnigh universal. The explanation may be theological, 
but the fact is not. 

Naturally conceptions of what constitutes sin differ as 
widely as conceptions of deity. There is no one act whose 
commission is sin in all religions; there is no one duty 
whose neglect is sin to every form of faith. It is not always 
easy to remember that there is no necessary connexion 
between sin and inunorality. There is, as a matter of fact, 
hardly a vice or crime which has not been at one time or 
another, not merely permitted, but even enjoined by 
religion. For sin is a matter which lies solely between man 
and his god; except in so far as a man may be the repre- 
sentative of a god or is under the special protection of a 
god, no human being is really interested in sin beside the 
sinner. The character of sin, then, depends entirely on the 
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character and demands of the god against whom it is sin, 
the god with whom it produces the wrong relations. If 
that god requires acts which violate the laws laid down by 
the worshipper’s conscience, then the performance of these 
acts may be immoral, but it is not sin. Except in that very 
small group of religions which may be called ethical — ^small 
in number, though their professed adherents to-day are 
very numerous — sin is often concerned with ritual. It is 
the failure to observe some element in the duty which the 
man owes to the god, or the doing of something to which 
the god objects. The former may have no moral value at 
all, and the latter may be ethically unexceptionable, but 
that does not affect the question. It has already been 
remarked that gods are apt to be capricious and fastidious, 
and the sin may consist in the forgetting of some minor 
ceremonial detail. Except in the “ethical” religions man’s 
conduct to his neighbovir involves sin only when some 
divine being has expressly been imported into the case, 
and the sin then lies in the insult offered to that deity. 
The adherents of most religious systems would admit that 
it is morally wrong to tell lies; it does not become sin 
unless a god has expressly been introduced into the con- 
versation or the bargain through an oath. Then falsehood 
is expected to bring punishment, but it is to avenge the 
personal honour of the god whose name has been profaned, 
not to vindicate an essential moral principle. There are, 
of course, in many religions gods whose function it is to 
safeguard certain human relations, but disregard or 
violation of the rules is sin, not because it wrongs a man 
but because it wrongs the god. There is, nevertheless, in 
all religions something which is recognized as sin, and it is 
that which interferes with the ideal. 

(iii) The ideal and the fact together produce the pro- 
blem — how man may attain the ideal in spite of the fact. 
Since the experience of sin is universal, a religion would 
be utterly meaningless if it did not face and in some way 
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attempt a solution. In so far as any religion left it un> 
solved, it would confess its failure to achieve its piu^ose, 
and a religion which did not offer some means of over- 
coming sin would at once cease to exist. In other words, 
every religion must provide men with what we may call 
atonement, though the actual term is more properly con- 
fined to some higher forms of faith, especially those in 
which the ideal consists in friendly relations between the 
worshipper and his god. But even in the lowest of religious 
systems there is some means offered — though its efficacy 
cannot always be guaranteed — ^whereby the offence that 
human conduct has given may be wiped out and the ideal 
relations restored. It is also clear that this must necessarily 
be the actual centre of the religion. Whilst it may have 
activities with another purpose, yet the problem that it 
always has before it is that of recovering the proper 
position, and eliminating the effects of failure. So familiar 
and so universal is the fact of sin that in many minds 
religion operates only when man is in trouble and 
believes that his trouble is due to a breach in the ideal 
relations between himself and that which he worships. 

In most religions, then, the pmpose of the majority of 
the religious acts performed on the human side is an 
atonement. It follows that there is seldom a specific type 
of action which has this purpose and no other. Prayer 
alone is often regarded as adequate, especially for minor 
breaches of the religious law. Man asks for forgiveness, 
requests that his god will overlook his fault, and receives 
in some way the assxirance that this has been done. 
Sometimes it is necessary to prove penitence in more 
drastic ways, and penance, sometimes self-inflicted in the 
form of asceticism or even self-torture, is employed. But 
the familiar and almost universal method of atonement is 
sacrifice. There seem to be several ideas underlying the 
various practices which have this purpose. Perhaps that 
which is the most frequent is the belief that the favour of 
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the offended god can be bought, that offerings made to 
him will be of the nature of fines, which will serve to wipe 
out the offence and enable the offender to recover his old 
position. But certain elements in the ritual of some 
religions suggest that there is a peculiar, almost a magical 
efficacy in the blood of a victim which has been cere- 
monially slain for the purpose, for the ritual of atonement 
may include the application of the blood to the penitent 
and to the material representation of the god. Water is 
another medium which is often used, especially in purifica- 
tion from minor ritual offences which have rendered the 
worshipper ceremonially unclean. But some ritual act on 
the human side is necessary before atonement can be 
secured, a rule which holds good of all religions known 
except Christianity. 

The third main head under which the phenomena 
presented by each religion may be grouped is that of 
Ethics. It has already been pointed out that in the strict 
sense there is no necessary connexion between religion and 
morality, and that in many religions the gods are inter- 
ested in man’s dealings with his neighbours only by 
accident. In many ways man’s relation to his neighbour 
is affected indirectly by religion, for under some systems 
the whole social order has a religious sanction. But it does 
not follow that the relations thus produced by religion 
correspond to men’s conception of what is morally right, 
and there are not more than five known religions in which 
it may be said that what is morally right or wrong is abo 
necessarily religiously right or wrong. Too often the 
contrary is the case; religion and conscience urge men in 
opposite directions, and there have been notable instances 
in which men have deliberately abandoned religion in the 
interests of goodness and become atheists for righteous- 
ness’ sake. 

There are, however, cases in which a man’s conduct 
towards his fellows is intimately bound up with religion. 



INTRODUCTORY 


t] 


17 


Curiously enough, it is in the more primitive and in the 
more highly developed forms that this connexion is 
clearest. In “savage” commimities.life is a single complex 
entity, in which it is almost impossible to separate and 
delimit the areas with which we are familiar. A binding 
rule or custom may be social or legal or religious or all 
three at once. It is, however, also true that certain acts 
(e.g. “ritual murder”), which would normally be con- 
demned in other circumstances, are not merely condoned 
but enjoined by “religion.” 

On the other hand, religions which recognize a single 
object of worship do, as a matter of fact, believe that their 
God is a moral being. It follows that those who would 
please Him or enjoy communion with Him have to model 
their conduct on His known commands and on the charac- 
ter ascribed to Him. The ethical implications of such 
religions may be so prominent that in some quarters they 
seem to dominate and even obscure other elements. We 
often hear such remarks as “Live and let live; that’s the 
best religion”; strictly speaking this is not religion at all, 
it is ethics, though it may be an inevitable corollary of a 
religion. There is a real danger that a religion may suffer, 
not from being immoral, but from being too completely 
moral. 



II.— PROTO-RELIGION 


In trying to tell the story of the world of life, the biologist 
has actually before him forms so simple and elementary 
that he can regard them as primitive. The student of 
comparative religion has no such data. It is no longer 
possible for him to study objectively the earliest con- 
ceptions of the Unseen which entered the dawning human 
consciousness. We do not know, and we have no certain 
means whereby we may discover, the thoughts and feelings 
of ‘‘primitive man,” or his attitude to the “supernatural.” 
Geology and archaeology may help us to reconstruct to 
some extent the externals of his life. We can feel some 
confidence in ovir guesses at his mode of living and, it may 
be, at his primitive art and culture. We know at what 
period of his development he began to use fire, and we 
know that, almost as far back as we can trace him as a 
biological species, he was interested in copying the forms 
which he saw in the world about him. He had a home of 
some kind — even the beasts have that — and from a very 
early period he became interested in adorning it with 
drawings of the creatures on which he lived, and even at 
times of his fellows. He early learnt, too, to construct 
vessels for his use, making them of clay or of stone. In 
some way he cared for his dead; archaeologists assure us 
that human bones are not usually found mixed with those 
of the animals which are massed together in the rubbish 
heaps still found in ancient caves. But when we come to ask 
why he cared for his dead, when we inquire what thoughts, 
if any, he had about the spiritual world, we are forced 

Ifi 
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back to pure guess-work. It is true that there are certain 
data which we can use, but they seldom give us clear and 
unmistakable guidance. Primitive man has left us the 
traces of his physical experiences; of his religious life we 
have no record whatever. Nevertheless, the attempt to 
reconstruct those elements in his life which ultimately 
developed into religion is most fascinating, and has 
occupied the attention of many minds, ancient and 
modern. We may say, in general, that there are three 
kinds of data on which students usually rely. 

(i) In the first place we have the beliefs of the lowest 
and least developed people still in existence. These present 
us normally with a kind of belief to which the name 
‘Animism’ has been given, a subject to which we must 
refer in the next chapter. But it is impossible for us to say 
that even the lowest of existing races or forms of society 
is in any sense primitive. Such communities as those of 
the Australian aborigines, the people of Tierra del Fuego, 
the Veddas of Ceylon, the Pygmies of Central Africa, or 
the Bushmen of the south exhibit a social order which has 
long since been transcended by other races, though they 
may represent a general stage through which many have 
passed, but it is clear that their social order is the result 
of a long and slow growth, and is often highly complicated. 
It is certainly very far from being ‘primitive.’ Hence we 
have no right to assume — indeed there are strong reasons 
why we should not assume i — that their religious beliefs, 
such as they are, can be called primitive, and it is prac- 
tically certain that here, too, we must posit a yet earlier 
stage from which their present religions have developed. 

(ii) In the second pleice we have certain survivals, (a) 
Some of these are material, and it is the province of the 
archseologist to make them known and to offer us an 

1 There is reason to believe, for instance, that the religion of the 
Australian native, so far from being ‘primitive,” represents a high 
stage of development. 
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explanation. We have such objects as the '^barrows,” round 
and long, and such customs as those of embalming, which 
seem to point to ideas connected with a continuance or a 
renewal of life after death. Other objects have come down 
to us from a remote antiquity which may have been used 
for a religious purpose, though it must be confessed that 
when we are really sure of this purpose the stage of religion, 
represented is very far from being primitive. For example, 
examination of caves used by palaeolithic man has some- 
times revealed wall paintings which depict animals, 
apparently being killed by hunters. Spears are being 
thrown at them, or a spot of red colour suggesting blood 
may be placed over the region of the heart. Comparison 
with practices still current among some “savage” com- 
munities (e.g. in Australia) has suggested that these may 
be the remains of a primitive ritual intended to ensure 
success in hunting. A man draws a picture of what he 
wishes to happen, and so, as he believes, produces the 
desired result. But does the parallel offer us more than a 
reasonable probability? An immense gulf of time separates 
palaeolithic man from the Australian aborigines, and it is 
not easy to be sure that there is genuine continuity of 
thought, feeling and practice between the two. Even if 
this be granted, can we properly speak of this as being 
“religion”? Should it not rather come under the head of 
what we call magic, i.e. an attempt to control the future 
by purely human action? 

When we come to the remains left by neolithic man, we 
have to ask ourselves a different question: Is the type of 
thought with which we are faced in any sense “primitive”? 
Early pottery and, indeed, all that has come down to us 
from the later Stone Age, seems to be associated with a 
relatively high degree of art and culture, possibly also of 
social organization, and it follows that any religious ideas 
ccomected with these things may also have been the 
result of a long process of development. Moreover, we often 
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have to guess at the meaning of symbols, and conjecture 
the precise use which was made of the things we have — 
and our guesses and conjectures may be utterly wide of 
the mark. 

(6) It is possible that we are on safer ground when we 
are dealing with survivals in thought. In many extant 
forms of religion there are phenomena which remain as 
ritual or custom, whilst they have clearly lost their original 
significance. Certain actions are often assigned to reasons 
which impress us as the invention of a later age, which 
thus sought to account for facts whose true explanation 
had been lost. The use of blood in certain rites, for example, 
either lacks an explanation altogether, or demands a 
whole world of thought and feeling which has disappeared 
from the surface of the sophisticated mind. We are all 
familiar with the fact that countless legends and historical 
narratives are employed to explain rites and customs, 
though the latter may be demonstrably far older than the 
particular events to which the stories trace them back. 
We have several illustrations in the Old Testament itself, 
amongst them the explanation of the custom by which 
the priests of Dagon never step on the threshold of their 
temple, and the tracing of one at least of the women’s 
wailing customs to the sacrifice of Jephthah’s daughter. 
Facts of this kind are to be found everywhere in the 
history of religion, and some of the most highly developed 
forms include phenomena whose true explanation is only 
to be found when we can observe them playing a promin- 
ent part in a lower stage where they are still rightly under- 
stood and expounded. 

(iii) The third line of approach is one which we may 
call that of psychology, or more particularly of genetic 
psychology. It seems reasonable to suppose that the race 
may well have passed through the same stages of belief as 
the individual, and that in the earlier days of each human 
life we may be able to detect feelings and attitudes which 
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were characteristic even of adults in the more primitive 
forms of racial development. Again, however, we have to 
admit a high degree of uncertainty. There may be some 
ground for asserting that “child races” think very much 
as children do, but it does not necessarily follow (though 
it may be highly probable) that “baby races” thought as 
babies do. And even if we were absolutely sure of oot 
logic here, which of us would really dare to dogmatize as 
to what babies actually do think? We may observe their 
actions and recognize that there is intelligence at work, 
but we cannot be certain that our interpretation of sounds, 
acts, and looks is correct. Sometimes, of course, we can 
be reasonably confident. We generally know when a baby 
is suffering physical pain, though it sometimes demands 
expert knowledge — such as that of the mother — ^to decide 
whether the source of the trouble is hunger or a pin or 
sheer self-will. We may, further, well doubt whether such 
automatic reactions can be regarded as elementary or even 
germinal religion; perhaps the only fact on which we can 
lay stress is that smile it bestows on its mother. Is this 
the primary source of religion? It may be, but can we 
definitely assert that it is? In all honesty we ought to 
admit, in discussing the mind of a child before it learns to 
talk, that if there is any element which forms the basis of 
its later religious outlook, we have only the vaguest idea 
what that element is. 

We thus have, in broad outline, various classes of data 
on which speculation must rely for determining the germ 
from which religion, as we know it, actually sprang. We 
must now notice three or four of the theories which have 
been based on the facts, and it is interesting to see how 
different are the explanations to which different students 
are led by the same phenomena. The following types of 
theory may be especially observed; 

(1) It has been held that man’s primitive religion was 
a pure and full ethical monotheism, from which he wilfully 
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and deliberately declined. The theory is clearly one which 
must depend in the main on the presence of such a belief 
in existing religions, and is chiefly held in connexion with 
a theological position appearing among Jews, Christians, 
and Moslems, though it has had some support in recent 
years from scientific students of comparative religion. 
But it seems, on the whole, inconsistent with what we 
know of the development of religion within the historic 
period. It is true that no great religion with a historic 
founder has maintained its primitive purity and lofty 
conceptions of God and man, but this may be explained 
by two facts. In the first place, the founder of every such 
religion has been far above the average level of his time. 
A good deal of his teaching has been unintelligible to his 
contemporaries, and it has been left to later ages to inter- 
pret his words. From time to time there have been new 
movements within the religion, but as often as not they 
have been a return to the principles of the founder, or a 
new application of his doctrine to life. In the intervening 
periods there has always been a tendency for other 
elements to assert themselves, and the movement has 
been one of successive waves. In the second place (and 
this cannot be disassociated from the other point), the 
great religious leaders have always worked on the basis 
of an existing religious atmosphere, which has frequently 
been low. Men have accepted the new thought in part, but 
underlying their new belief there has been a foundation 
of the old doctrine. This has always tended to reassert 
itself, especially in the trough of the wave — the periods of 
comparative stagnation in the progress of the higher faith. 
This gives the impression of a decline, though the truth is 
that the great mass of the professors of the religion are 
only gradually shaking off old beliefs and approaching the 
heights reached by the founder of their faith. It is true 
that alongside of some of the lower forms of religion, such 
as those which we call Animism, we have a belief in a 
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single great god, but the history of religions, where it can 
be traced, tends to suggest rather that this is a develop- 
ment from the earliest form of Animism, in the direction 
of a “Polytheism,” or belief in a number of gods and 
goddesses. Mention will be made of this development in a 
later chapter, and it is unnecessary to discuss it further here. 

A similar remark may be made of the great Polytheisms. 
Whilst they usually present the worshipper with one god 
or goddess who is, in theory, supreme over the other 
members of his or her class, it will generally be found that 
this supremacy is due to the need for some sort of orderly 
arrangement amongst the various deities. The analogy of 
human society, with its regal or patriarchal figure, sug- 
gests that divine society also must recognize a single head. 
The phenomena do not, as a matter of fact, suggest to 
most scientific minds an original supreme deity; the whole 
tendency (apart from the recrudescence of earlier Animis- 
tic ideas) is in the other direction. 

(2) A second theory of the origin of religion is based on 
the survival in many of the lower forms of religion of 
beliefs which are generally grouped round the words 
mana and orenda. The former word is derived from Poly- 
nesia, the latter from the language of the Iroquois Indians. 
Mana implies a conception of universal power, which has 
many uses and manifestations. It is as if there were some 
universal electric current, which might be tapped at any 
point and made available for the service (or disservice) of 
man. Individuals may possess a greater or less share of it 
themselves, and in proportion to their endowment of 
mana they will be powerful and successful in such occupa- 
tions as hunting or war. But other objects may also share 
in it, and, when they do, they too have unusual capacities 
and powers. It may to some extent be controlled by men; 
they may acquire it for themselves or they may even be 
able to i^use it into inanimate objects, which then become 
to all intents and purposes personal. This may at first sight 
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appear to lend colour to the belief last mentioned, namely 
that religion springs from a primitive Monotheism. But 
mana seems to be in no sense personal, and can hardly be 
called an object of worship; it is rather a pervasive 
influence whose presence may lead to the worship of 
objects in which it dwells. This theory has the strong 
advantage of being based on a survival which can be 
interpreted without very much risk of error, and further 
offers an explanation of the rise of other forms of belief. 
It is easy to see how the distributed mana may readily 
assume a personal or semi-personal identity, and so may 
give rise to a belief in numberless spiritual beings, who 
may be nameless, but are nevertheless profoundly real to 
the human mind. 

(8) *A third theory emphasizes that fear of the unknown 
which, in greater or less degree, is felt by practically all of 
us, though it is far more obvious in the lower stages of 
human development. Lacking anything like an accurate 
knowledge of natural processes, man feels himself to be 
surrounded by personal or semi-personal forces which are 
beyond his comprehension or control. His mind is largely 
dominated by the sense of something weird about him, 
a something to which a distinguished modern scholar has 
applied the term numinoris. It is too vague to be regarded 
as fully personal, but it is, so to speak, on the border line 
of personality. It produces a sense of profound awe, almost 
of terror, especially at night or in unfamiliar circum- 
stances. From it evolves in due time the earliest form of 
“holiness,” a quality in persons, things, places, or actions, 
which sets them apart from normal human life and im- 
poses a tabu. Such a quality readily attaches itself to 
more clearly defined objects of worship, and it is hardly 
possible to doubt that in this sense of the numinous we 
may find one of the elements which contributed to the 
early religious consciousness and have siurvived in its 
later forms. 
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(4) A fourth theory is that which speaks of “pre- 
Animism” as “Animatism.” This is properly the attri- 
bution of personality, similar to that of man, to inanimate 
objects. It draws not only on survivals but also on genetic 
psychology, for it is bound up with the realization of a 
person’s own individuality and separateness from the 
world around. Until some degree of self-consciousness is 
reached, it is clearly impossible that there should be 
anything which we can call even germinal religion, and it 
may well be that man had to live for ages as a physical 
species before he recognized his own identity. It must be 
admitted at once that there probably always has been a 
“self-instinct,” but mere instinct needs to be translated 
into conscious recognition before it can lead to a clear 
definition of personality. This is true not only of the self- 
instinct but also of the sex-instinct and the herd-instinct. 
Historically the greater number of the world’s religions 
have had a sexual element, but though this may have 
had (and probably did have) its roots in the sex-instinct, 
it cannot have become a constituent element in religion 
till it had evoked conscious and deliberate reflection. So, 
too, down to a comparatively late stage (practically to the 
seventh century b.c.) the human unit in religion is less the 
individual than the community. Man never meets God by 
himself; he always meets Him as a member of a society 
of some kind, and true private worship is almost unknown. 
But whilst this may be a practical manifestation of the 
herd-instinct, it demands that the instinct should in some 
measure be recognized, and that a man should be definitely 
conscious of the community as a real entity to which he, 
as an individual, stands in a certain relation. 

Self-recognition and self-definition, however, are slow 
processes. It is long before man fully realizes that within 
the boundary of his own skin there is a world which is 
apart from ^ the rest, and that he himself, with all his 
limbs (as long as they remain attached to his body), forms 
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an entity standing over against and separated from the 
whole of the rest of the universe. It is even possible that 
men only realize after long experience that their limbs do 
form a part of them. A baby five or six months old wakes 
up early in the morning, happy and cheerful. It is just 
beginning to develop a backbone on which it can depend, 
and its first effort is to sit up. But it has not yet fully learnt 
the right distribution of its weight, and while the muscles 
bend the legs properly, it is not the upper but the lower 
portion of the body that rises. At once (let us admit that 
we are bordering on the realm of conjecture) it observes 
two moving objects waving in the air above its head. It 
clutches at them and eventually succeeds in grasping 
them. Then it plays with them, pulling and thrusting 
them about, till at last it applies the universal baby test 
and succeeds in getting them one after another into its 
mouth. All the time it does not seem to realize in the least 
that its own feet and toes are a part of its own bodily 
frame, or to suspect that they are more closely related to 
it than other moving objects external to itself. 

There are one or two interesting philological details 
which seem to suggest that there is a stage in the history 
of the race when man is not fully convinced of the real 
continuity of his own body and limbs. One of the most 
obvious is to be found in our Bible. We are all familiar 
with the phrase, common enough in both parts of the 
Bible, but native to the Old Testament, “to put forth the 
hand.” The Hebrew phrase which is thus rendered in our 
Old Testament means literally “to send the hand on an 
errand,” and suggests a state of mind to which the hand 
formed a separate entity, with something like a personality 
of its own, though it is completely under the control of the 
owner. Sometimes, perhaps, instinctive or reflex action 
may lead the owner of the limb to doubt even the fact of 
control, so independently of his will do parts of his body 
seem at times to act. The action of certain drugs, 
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particularly of alcohol, or some forms of disease, may lead 
to the same impression that the limbs have a will of their 
own, ap^rt from that of the person to whose body they 
are attached. 

It may well be this fact of control over his limbs which 
leads early man to a consciousness of his own separateness 
and individuality. They are far from being the only mov- 
ing objects of his experience, but the others do not move 
in accordance with his will. He can use his own hands 
to produce movement in other objects; he can pick up a 
stick and make it strike his enemy, or he can throw a stone 
some considerable distance. But the stick and the stone 
move only in accordance with his will when he applies his 
permanent servants to them; otherwise they remain 
unaffected by his wishes. They are obviously not in the 
same category as his hands and feet, and they stand apart 
from him and away from him, and are as much amenable 
to the will of any other person as they are to his own. So 
he comes to recognize his own personality in the fact of his 
ability to control the movements of bodies which are 
closely and permanently attached to him. 

Other objects, however, move, and it is only natural for 
a man to suppose that their motion is due to some cause 
like that which produces the movement of his own limbs 
or of objects with which they come into contact. He is 
passing under trees in a high wind, and suddenly a branch 
stoops and strikes him. He can produce similar effects, 
either with his own arms or with a stick held in his hand. 
The latter he knows to be the result of his own volition; 
is it not the simplest explanation to suppose that the tree 
itself is endowed with a will like his, and that it can move 
its limbs as he moves his? So personality is ascribed to it, 
and it is thought to be, like the man himself, an independ- 
ent being, with the power of moving portions of its frame 
as it pleases. A man passes below a cliff, and a stone falls, 
narrowly missing him. He has produced eiKects of this 
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kind himself, and has thrown stones at his enemies, 
human and animal, and at the creatures that he hunts for 
food. What is more natural than for him to suppose that 
the mountain of which the cliff forms a part has thrown 
the stone at him, and thrown it with hostile intent? His 
Ufe is full of incidents which he does not himself control, 
and his own knowledge of his powers natiurally leads him 
to believe that every object which moves — trees, stones, 
rivers, clouds, the sun and moon and stars, to say nothing 
of other animals — is really personal in just the same way 
as he is personal. He recognizes in them the same qualities 
and powers that he has discovered in himself, and the 
conclusion is almost inevitable. 

The strength of this hypothesis lies in two directions. 
In the first place, it offers a type of belief, a theory of the 
universe, from which Animism, the lowest form of religion, 
could easily have sprung. In the second place, it corre- 
sponds to a feeling which most of us recognize in ourselves. 
It is quite true that sophisticated man does not really 
believe, when he allows himself to think, that the collar- 
stud, which has slipped from numbed fingers on a cold 
morning and rolled under a piece of furniture, is endowed 
with personality and" a malicious will. He knows perfectly 
well that the movements of the stud are due to forces 
impressed upon it by his own fingers, by gravitation, by 
the shape and elasticity of the stud itself, but at the same 
time he is very likely to feel as if it were alive and auton- 
omous. It is at least possible that we have here a survival 
of a feeling which was also a belief in primitive man. 

(6) In recent years attention has been called to certain 
phenomena which seem to point the seeker after primitive 
religion in another direction. It is noticed that as far back 
as we can trace human thinking, even to those remote 
periods with which only an archaeologist can deal, there 
are always signs of special treatment of the dead. The most 
obvious and familiar of these is the practice of embalming. 
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best known to us from Egypt. It has recently been argued 
that Egyptian thought was at a very early period domin- 
ant over the greater part of the inhabited earth, and its 
influence has been traced across southern Asia to the 
islands of the Pacific. It is also true that some tribes in 
Equatorial Africa take measures to preserve the bodies of 
their more distinguished dead, though the process can 
hardly be described as embalming. All this suggests that 
there is a belief, more or less strong, in a return of the 
body to normal life. This is, of course, most clearly seen 
in the elaborate arrangements made in the royal tombs of 
Egypt, where the mummified king or noble is supplied 
with exact replicas of the objects which he used during 
life, or, perhaps, with the objects themselves. A modifica- 
tion of the same idea is suggested by a burial custom which 
at one stage of development seems to have prevailed at 
least from Mesopotamia to western Europe. In tombs of 
a particular age the body is placed on its left side, with the 
knees drawn up and the head bent between them. The 
attitude is said (though the theory is contested) to suggest 
the position of the foetus in the womb, and it has been 
thought to imply the idea that the grave is, as it were, a 
mother, from which the dead person will some day emerge 
into a new life. 

Comparative anthropology supplies a number of facts 
which seem to point in the same direction. Savage man — 
we must now avoid the word “primitive” — notes that there 
are certain marked differences between a living and a dead 
body. From the former come breath, blood, saliva, and 
other secretions; none of these is produced by the latter. 
Hence it is supposed that these are not merely the products 
of life, but the source of it, and they are recognized as 
“Givers of Life.” The effort is constantly made to preserve 
the gift that they have bestowed, and round them has 
sprung up a rich growth of ceremonial and belief. In all 
ideas of this kind it is to be noted that the psychology is 
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of the simplest, recognizing only material elements in the 
human personality, and exhibiting no trace of a belief in 
the spiritual as contrasted with the physical. Additional 
support for this theory may be derived from philology, 
for in many languages which clearly mark the difference 
between body and soul, the word used to describe the 
latter originates in a root which means “breath.” Such are 
the Latin “spiritus” and “anima,” the Greek “psyche” 
and “pneuma,” with their numerous derivatives in these 
and other languages. It is certainly clear that the contrast 
between a material and a non-material element in man is 
fully recognized only at a comparatively late stage of 
development. 

The strength of this view is to be found in the explana- 
tion which it offers for many beliefs and practices found, 
not only in the lower stages of religion, but also in some 
of the more fully developed forms. It may be perfectly 
true that man has always — at least ever since he really 
became man — found it practically impossible to believe 
in the reality and the permanence of death. There are, of 
course, many forms of a belief in immortality, and the 
earliest known to us ought not, perhaps, to be included in 
the general study of ordinary religion. They are rather a 
religion to themselves, independent of that which concerns 
man in his ordinary life. The Greek Hades and the Hebrew 
She’ol (together with their analogues amongst other Semitic 
peoples) involve a kind of immortality, but they have no 
relation to the ordinary religion of the living world. The 
divine beings who watch over man during his life, and who 
form the proper objects of his worship, cease to have any 
control over him after death, and are even more completely 
cut off from contact with him than the human survivors, 
for the latter can, in certain circumstances, reach him 
through the infernal powers. Yet even Hades and She’ol 
imply a denial of mortality; the person lives on, though 
in a state very different from that of his former life. 
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There is, then, much to be said for the view that a 
desire for and a belief in a prolongation of existence after 
death is something that belongs by nature to man, and 
will be found in the earliest stage of his self-conscious 
development. It does not, however, follow that this was 
necessarily the source from which religion sprang. It may 
well have been a line of thinking which had a development 
collateral with religion as we normally understand the 
word. It is, of course, true that in all forms of Religion as 
we know them there is some view or theory of the life 
after death, but it may well be that the two streams of 
thought remained distinct and separate till a compara- 
tively late stage in the course of each. It is obvious that 
they did ultimately unite, and that in many religions each 
has very materially contributed to the other, but we may 
well ask for more evidence before we commit ourselves to 
the doctrine that religion is ultimately derived solely from 
a belief in the future life and from the attempt to secure 
it through one or other of the “Givers of Life.” 

It is difficult, if not impossible, to decide between the 
last four theories of the origin of religion, though the first 
of the five mentioned does not seem at present to be very 
probable. It is not unlikely that in the long run we shall 
be led to the conclusion that religion is to be traced back 
to a number of different sources. In its most highly 
developed forms it claims to deal with the whole of human 
personality and to cover the whole of human life. Just as 
any attempt to narrow it down to one side of man’s 
nature or to restrict it to a limited sphere of his activity 
must in the last resort prove inadequate, so it is probable 
that no single explanation will suffice to tell the whole 
story of its birth. Even in the lowest forms known to us, 
there are apparently elements which are purely instinctive. 
Other features are the product of thought and meditation 
on the physical universe and its manifold phenomena. 
Others again seem to be connected with the feeling that 
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man cannot really cease to exist, that even after that 
incident in his story which we call death there is still a 
continuance of his personality, though possibly under very 
different conditions from those which have prevailed 
before death. In connexion with this last point it may be 
noted that ideas about the life after death seem for a long 
time to form practically a religion by themselves, standing 
over against the faith and practice of normal Ufe, and 
moving side by side with them. It is comparatively late 
in the history of religion — and then only in the great 
Monotheisms — that the same powers preside over and 
control man both in the Here and in the Hereafter. Alike 
in Indo-European and in Semitic religions, there is a 
great gulf fixed between the two; Zeus has no power in 
Hades, and in She’ol men are beyond the reach of 
Yahweh. Both in Egypt and in India, the deities with 
whom man will have to deal after death have but little to 
do with his daily life. 

One more remark must be made. The truth of a religion 
is not affected by the fact that we can trace its growth 
and determine its origin. We do not explain it away when 
we explain it. The story of religion is a story of a great 
process of discovery, which in some ways recalls the record 
of physical science. The truth of the modern position in 
physics, chemistry, or biology is not invalidated by ability 
to go back to the earliest beginnings of physical study and 
speculation. The findings of the modern physicists are 
none the less reliable because we can show how they arose 
from the thinking of early Ionia, nor is astronomy dis- 
credited because we can find its roots in Babylonian or 
Sumerian astrology. So man’s knowledge of God may have 
had the humblest origin, and may be traceable to the most 
elementary instinct and to the most primitive thought. 
But it does, nevertheless, progress, and its history is the 
record of a continuous discovery of God. It is, of course, 
true that in the process of development the explorer has 
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often taken a path which leads only to a blank wall or a 
blind alley, and that from time to time old beliefs have to 
be entirely discarded. But no chemist to-day holds the 
theory of “phlogiston,” and the validity of some of the 
old conclusions remains untouched by the fact that their 
discoverers were wrong in other points. Above all the 
student of religion receives the impression that he is 
watching the progress of the greatest of human enterprises. 
He feels that there may yet lie in front of him areas, 
oceans, continents of the knowledge of God which yet 
remain to be discovered and explored. Whether the full- 
ness of that knowledge will ever come home to man none 
would wisely dare to say, for it may well be that a com- 
prehension of the whole of the infinite may be for ever 
beyond the reach of the finite. But there is progress, there 
is movement, there is growth, and these things receive, 
perhaps, their most complete appreciation only when we 
realize from what lowly origins they have sprung. 



III.— ANIMISM 


We have now passed out of the realm of conjecture into 
that of fact. We have no longer to deal with hypothetical 
views concerning a primitive man who has long passed 
from the earth, leaving behind him only the scantiest 
evidence as to his thoughts and feelings; we have before 
us now the actual beliefs and practices of races still 
existing, and reliable records of the theories of people 
whose cultural development so far outstripped their 
religious evolution that they left behind them adequate 
data for the determination of their actual views. We have 
(i) evidence from the “uncivilized” races of Africa, Poly- 
nesia, and America — though we are beginning to realize 
that “civilized” and “uncivilized” are only comparative 
terms, (ii) the beliefs which underlie and accompany 
higher forms of religion amongst such highly cultured 
peoples as those of India and China, and (iii) a mass of 
literary material which has come down to us from the 
great civilizations of the ancient world — Rome, Greece, 
Babylonia, and Egypt. 

Yet our difficulties are by no means at an end. Of the 
three classes of evidence mentioned, the first is rapidly 
disappearing, and even when discovered in time is often 
of doubtful interpretation. Accounts that are given to us 
by travellers of all kinds vary greatly in value, compara- 
tively few being of the high scientific standard of the work 
of Canon Roscoe, Mr. Smith, ^ or Mr. Williamson.* Savage 

1 Cf. The Ila-apeaking Peoples of Northern Rhodesia. 

* Cf. The Social and Political Systems of Central Polynesia. 
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races are usually very shy, and hesitate to tell the secrets 
of their religion to strangers — for many years after the 
discovery of Australia it was believed that the aborigines 
had no religion at all — and their limited vocabulary and 
uncertain habits of thought make it difficult to be sure 
that an exact account (to say nothing of a correct explana- 
tion) of their practice has been offered even to the sym- 
pathetic, trusted, and scientific inquirer. The two latter 
classes of evidence are complicated by the fact that in 
both the living and the dead civilizations the earlier 
Animism is to some extent overlaid and modified by the 
presence of higher and more developed forms. It is true 
that these can usually be disentangled with patience and 
skill, but even so there remains the practical certainty 
that the Animistic theory and practice which have 
survived have been to some extent coloured by the later 
forms of belief which have been superimposed upon 
them. 

A further difficulty meets us when we come to consider 
the beliefs and customs, not only of existing “savage” 
races, but also of more highly civilized peoples. No one 
can read such a book as The Golden Boiigh without feeling 
that there is a great deal of material which can hardly be 
classed as religious. A large number of the phenomena 
must be assigned to the categories either of Magic or of 
Sociology. The former is an attempt to control events by 
deliberate action on the part of man, and should probably 
be regarded as primitive science rather than as primitive 
religion. A particular event may be followed by another, 
and, with a very uncertain comprehension of the relation 
between the two, an unsophisticated mind may conclude 
that the second is the result of the first. There may, of 
course, be an explanation which introduces some super- 
natural being, but this is by no means necessary, and in 
some forms of Magic— e.g. in normal Sympathetic Magic — 
is entirely absent. Again, the social life of a tribe may be 
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governed by an elaborate system of rules, many of which 
will relate to marriage and blood-revenge. Here again 
an Animistic explanation may be offered, but it does not 
follow that this gives the original meaning of the practice. 
On the whole, the safest method is to start with beliefs 
which appear to be concerned neither with Magic nor with 
the social organization, and to proceed from them to 
isolate the religious element in other practices. 

Broadly speaking, then. Animism is the belief in a large 
number of spirits, any or all of which may interfere with 
human life. It differs both from the hypothetical Animat- 
ism mentioned in the last chapter and from the more 
developed theory which we call Polytheism. In contrast 
with the former it does not actually identify the material 
object with the spirit; it does not ascribe personality to the 
thing itself. It is practically never true that “the heathen 
in his blindness bows down to wood and stone” in the 
sense that he worships the actual object. In theory, at any 
rate, it is always a personal and spiritual being who 
inhabits, is represented by, or is in some other way con- 
nected with, the physical article that men worship. 
“Animatism” would make the stone or the tree actually 
a person; “Animism” regards it as the home of a person. 
Even though the spirit be most closely connected with the 
object, he (or she) is free to leave it at pleasme and to 
exist independently of it, in case of need taking up a new 
abode for himself. On the other hand. Animism differs 
from Polytheism in the fact that, strictly speaking, whilst 
the spirits with which it deals are personal, they have 
little or no individuality. They are “group” spirits, and 
though it may be true that only one of them is in action 
at a time, yet that one will have no name of its own, nor 
any other means of distinguishing it from others of its 
class. Some of the terms used for these spirits are interest- 
ing in that they have no singular, showing that they 
cannot be imagined except as somewhat vague and 

D 
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indeterminate groups. At the same time it is doubtful 
whether we know of any pure Animism in this sense, for 
nearly always one spirit seems to stand out as personal 
and in some fashion universal. This phenomenon may be 
regarded as a first step from a pure Animism to a more 
fully developed Polytheism, in which individual spirits 
have become recognized as gods in the ordinary sense of 
the term, and are endowed not merely with personality 
but also with individuality. 

As we have abeady seen. Animism is a term which 
covers the religion of a fairly large proportion of the 
human race to-day, especially in Africa, America, and 
Polynesia. But there are Animists in India, particularly 
amongst aboriginal tribes such as the Bhils and the 
Santals — that whole group to which ethnologists give the 
name “Kolarian.” And, strangely enough, the popular 
religion of China (apart from Buddhism) is an Animism 
which, in essentials, is on much the same level of develop- 
ment as that of the African native. We are apt to feel so 
thorough and so justifiable an admiration for the teaching 
and character of Confucius himself that we forget that 
Chinese religion as he knew it was simply a worship of 
indeterminate spirits, with the exception of a single one, 
that of the open sky, which had been personalized as 
“Heaven.” Further, it is still uncertain whether the term 
translated “gods” in his writings means more than 
“spirits.” In these circumstances it is not surprising that 
Confucius himself, for all practical purposes, left religion 
on one side, content to recognize traditional duties and 
perform conventional rites, while he devoted his main 
thinking to the establishment of a really high order of 
practical life. 

To the list of important Animistic religions must be 
added that of ancient Rome, as it appeared before the 
contact with Greek Polytheism. This is perhaps the 
clearest illustration we have of the whole type. As in 
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.African religion and in pre*Buddhist China, there seems 
to have been one spirit who rose to the rank of a “high 
god,” endowed with an individual personality and a 
separate name. This is the old Indo-European god of the 
open sky, Jupiter, and his presence suggests that all Indo- 
European religion was once on the same level as that of 
Rome, though the latter stagnated while elsewhere other 
nature spirits rose to be gods in the strict sense. But for 
the rest the old Roman had only group spirits without 
individuality. Some of these were spirits of the dead — 
Manes (a word without a singular) and Lemures. Others 
were concerned with the house and its duties, such as the 
Vestas (here we have only one to each household) and the 
Penates, or “cupboard spirits.” These latter, again, have 
no singular, and are comparable to the “kitchen spirits” 
of modern China, represented by paper figures renewed 
on each New Year’s Day and pasted up on the kitchen 
wall. Rome had also its outdoor spirits. Some of these 
belonged to the farm, such as Hercules, the spirit of the 
farmyard wall; Sterculus, the spirit who controlled the 
dung-heap; Innuus, the spirit who watched over the 
increase of the cattle; and Terminus, the spirit of the 
boundary. So we have also the hearth-fire which was the 
centre of home life, the Vesta. To quote a great historian: 
“Throughout the whole of nature” the Roman “adored 
the spiritual and the universal. To everything existing, 
to the man and to the tree, to the state and to the store- 
room, was assigned a spirit which came into being with it 
and perished along with it, the counterpart of the natural 
phenomenon in the spiritual domain; to the man the male 
Genius, to the woman the female Juno, to the boundary 
Terminus, to the forest Silvanus, to the circling year 
Vertumnus, and so on to every object after its kind. In 
occupations the very steps of the process were spiritual- 
ized. . . . The larger the sphere embraced in the abstrac- 
tion, the higher rose the god and the reverence paid by 
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man. Thus Jupiter and Juno are the abstractions of 
manhood and womanhood; Dea Dia or Ceres, the creative 
power; Minerva, the power of memory; Dea Bona, or 
among theSamnites DeaCupra, the good deity.” ^ But these 
are not mere abstractions; they are felt to be real and effec- 
tive persons who are known simply as species of which 
single specimens may be localised or appropriated to separ- 
ate human individuals. Each little homestead had its own 
representative of every class, perhaps more than one repre- 
sentative, but they were individual deities. Latin has no 
Article, so it is impossible to be absolutely certain, but 
the probability is that the Roman (of the pre-Greek 
period) would have spoken of “a Hercules,” “a Ter- 
minus,” and would not have used the Definite Article as 
the Greeks did when speaking of their gods. 

We may classify the types of spirit recognized in Anim- 
istic religions under three heads. These are (1) the spirits 
of the air, (2) the spirits of the earth, and (3) the spirits of 
the dead. Probably all are to be found in every Animism 
known, though one class is sometimes more prominent 
than others. Thus the outstanding feature of Chinese 
religion (as distinct from the imported Buddhism and 
fix)m Confucian ethics) is Ancestor-worship. This is, of 
coxirse, a specialized form of the veneration of the spirits 
of the dead. But Chinese religion recognizes also innumer- 
able spirits of the air and earth. One type — ^the kitchen 
spirit — has already been mentioned, but a very large part 
is played in ordinary Chinese life by the belief in earth 
spirits. These have to be considered when any new project 
is undertaken, and not even a grave can be dug until the 
spot in which the body is to be interred has been declared 
“lucky” — ^that is to say, no spirit will be angered by the 
disturbance of the ground. Until comparatively recent 
years such enterprises as those of mining and railways 
have been nearly impossible in China, owing to the fear 
> Momnuen, Hittory qf Rome, B.T. 1804, Ch. 11. 
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that the spirits of the earth would be disturbed and so 
bring disaster on innocent and guilty alike. 

It is a familiar fact that the African native, even after 
he has received Islam or knows something of Christianity, 
feels himself to be in the midst of a world of unseen beings, 
who are always at hand and may easily become dangerous 
to him. Many tribes will hardly dare to go outside their 
huts at night, for there seems to be a general belief that 
spirits are far more active in the dark than in the light. It 
is impossible to enter in any kind of detail into the various 
beliefs and practices which result from African Animism; 
it is only possible to say here that it is greatly complicated 
with Magic, and that the “witch-doctor” has to serve both 
as magician and as spirit-priest. He has to know what 
methods will produce material results, what steps may be 
taken to destroy an enemy or to save a friend. He must 
also be able to prescribe the correct ritual when anything 
has revealed the efficient hostility of spirits, and to tell 
men how the spirits may be either coaxed off or driven 
away. And African Animism often has a specialized form 
which we must notice later. 

It is less generally recognized that Animistic ideas 
which have survived from an earlier stage also play a large 
part in the background of the thinking of India. This does 
not mean simply that Hindu theology recognizes “De- 
mons,” who are degraded gods, the “Rakhshas” of Hindu 
mythology, but that in addition to the official rehgion (in 
which these “Demons” are included) there is a wide area 
of belief in spirits (“Bhuts”), which even education does 
not always dispel. A boys’ school came en masse to their 
boarding-house superintendent one morning, terrified by 
the appearance of a “Bhut,” which had stood for some 
time the night before with one foot on the roof of the 
school-house and the other on the top of a tall tree which 
grew some ten yards from the building. Nothing would 
persuade the boys that the “Bhut” was a figment of the 
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imagination. Such beings are thought to be particularly 
dai^erous to newly-born children, and a name such as 
“Tinkori”^ or “Panchkori”* is often given to an infant 
in order to persuade the “Shuts” that the child is valued 
by its parents at only three or five cowries, and is therefore 
not worth the trouble of seizing. The habit of placing the 
hand before the mouth when yawning is often explained 
as a protection against a “Shut” who might be near at 
hand and would enter the body through the open mouth, 
so taking possession of it, unless he were prevented. 

The spirits recognized by Animists differ widely in 
character. Many of them are simply functional; they have 
a definite part to play, a prescribed piece of work to 
perform. Illustrations of this type may be found in the 
spirits of the air who are responsible for the weather, the 
rain and the sunshine, the storm and the fine days. More 
noticeable are those which control the operations of 
agriculture, the fertility spirits of the corn and other 
produce of the ground. These may be regarded as normally 
beneficent, though, unless they are kept in a happy frame 
of mind, and assisted by sympathetic ritual to perform 
their work, they may refuse or be unable to function, and 
the crops will fail. The religious ideal, therefore, which 
such a creed presents to its adherents is the harmonious 
and sympathetic co-operation of the worshipper with that 
which he worships. Sin, in a “friendly” Animism, is rather 
difficult to determine. Some of the spirits may be angered 
by the positive wrongdoing of men, but as a rule sin 
consists in the omission of rites which the spirits in ques- 
tion are supposed to desire. It may even be felt that it is 
impossible for them to do their work unless the right 
impulse is given from the human side. The illustrations of 
this type of worship which are most familiar to us come 
from Palestine and Asia Minor. Amongst the pre-Israelite 

1 1.e. “three cowries.” 

* I.e. “five cowries.” 
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inhabitants of Canaan we find that the principal, though 
not the only, objects of worship are fertility spirits, to 
whom the general name of ‘‘Ba‘ar’ (=Lord or Husband) 
is given. They are rarely differentiated by individual 
names, though each place and district claims its own 
Ba‘al, and probably does not confuse him with the Ba‘al 
of any other place. This is one of the steps which lead 
from Animism to Polytheism, and forms a stage in religi- 
ous evolution for which the name “Polydaemonism” is 
sometimes used.^ The right relationship between the 
worshipper and the spirits is maintained by a series of 
festivals, occurring at the critical periods of the agri- 
cultural year. These are usually three in number: (1) the 
beginning of the round of the farmer’s annual operations 
in the autumn, when all the crops have been gathered in 
and he is about to start preparing the ground for its new 
work; (2) the beginning of the corn harvest, which occurs 
in Palestine in the spring or early summer; (3) the end of 
the corn harvest, some seven weeks later than (2). Of 
these the first is the most important, and is observed with 
rites which are best represented by the Adonis Festival 
of northern Palestine and Asia Minor (‘‘Adonis” is a 
Semitic word meaning “Lord,” and is practically the 
equivalent of “Ba‘al.”) There are extant several accounts 
of this ritual, which in Macedonian and Roman times 
spread over the whole Mediterranean world, and the best 
description we have comes from Theocritus. Its central 
feature was the symbolic marriage and death of the god 
(for by this time it had passed beyond the stage of pure 
Animism), and there can be no doubt that it was observed 
in earlier times with rites which appeal to us as licentious 

^ It is instructive to notice that the Ba*al — amongst the earlier 
western Semites an unmistakably Animistic figure — has become a 
“high god’* — ^Bel — ^in Mesopotamia and in Ugarit. The Phoenician 
Ba’al, too, whom Elijah and his successors opposed, was the national 
deity of Tyre and Sidon, and is not to be confused with the fertility 
spirits of agricultural Palestine. 
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in the extreme, though a more primitive mind considered 
them necessary to stimulate the fertilizing powers of the 
com spirit. 

It is clear that whilst in the main the worship of these 
fertility spirits, and of others whose normal function was 
to co-operate with man, was happy and even joyful, yet 
there was a certain capriciousness about the spirits which 
might lead them to refuse their help. And these were (and 
are) only a small proportion of the spirit world by which 
man is surrounded. Experience seemed to show that by 
far the greater number of spirits were definitely and 
deliberately malicious. For man to come into contact with 
them was dangerous, and their presence was manifested 
in accident, failure in the ordinary occupations of life, 
disease, and death. It is not surprising that the prevalent 
tone of Animism is fear, and that the religious ideal is 
that the worshipper shall be separated as completely as 
possible from the object of his worship. Almost any means 
may be adopted to achieve this end. Sometimes men 
attempt to bribe the spirits by gifts, and it has been held 
that this is the true origin of all sacrifice. Certainly 
sacrificial ritual often has this end in view, and is then 
described as “apotropaic.” Other ceremonies are some- 
times ascribed to the same sources; such, according to the 
very ancient narrative preserved in Exod. iv. 24-6, is 
the origin of circumcision. In other forms of ritual, too, 
we can see the apotropaic value ascribed to blood, and the 
• early ritual of the Passover (which has numerous parallels 
amongst the less civilized races) illustrates a method by 
which dangerous supernatural beings may be kept away. 
Sometimes the ritual has the opposite aim; instead of 
coaxing the spirit into letting men alone, it is used to 
frighten him away. Thus amongst central African natives 
disease is generally ascribed to the action of malicious 
spirits, and the treatment consists in making all the noise 
tbat is possible in the inunediate neighbourhood of the 
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patient, in order that the spirit who has caused the 
sickness may be driven away. The fantastic and horrible 
costumes of “devil dancers” all the world over may be due 
less to a desire to imitate and propitiate the “devils” than 
to the hope that they will take fright and disappear. 

It is practically inevitable that there should spring up 
a class of specialists in dealing with the world of spirits. 
They are dangerous and, at best, capricious, so it is only 
natural that the ordinary man, whose time is taken up 
with the regular occupations of life, should feel himself 
helpless when confronted with manifestations of the 
Unseen. He realizes that he needs an expert who 
thoroughly understands the nature and the demands of 
the spirits to stand between him and them, to ward them 
off when they approach, to expel them when they take 
possession of men, and to give instruction as to how they 
may be avoided. Hence arises the “witch-doctor,” the 
“necromancer” (whose special business it is to deal with 
the spirits of the dead), the “rain-maker,” and, ultimately, 
the “priest.” He may combine other functions as well, and, 
in particular, may be also a magician, for, as we have 
already noted, it is sometimes very difficult to decide how 
much of the vague beliefs of a savage race are to be 
ascribed to religion and how much to magic, and the two 
are often confused. But, whatever his detailed functions 
may be, there is nearly always a human intermediary 
between the worshipper and the object of his worship. 

The ethical element in Animism is very slight. It is 
true that Animists, like other men, make clear distinctions 
between right and wrong, and the example of pre-Buddhist 
China shows that an animistic religion is quite consistent 
with a very high moral standard and with really noble 
ideals of conduct. At the same time, this very illustration 
tends to prove that the ethic is by no means dependent on 
the religion. The two exist side by side, but they do not 
mix. to an appreciable extent, and tend to remain 
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independent of one another. Men treat their fellows properly, 
not because they will thereby please the spirits whom they 
worship and fear, but because they recognize and accept 
the claims of the moral imperative itself. In China, indeed, 
that feature of Animism which appears as Ancestor 
worship does seem to have the effect of inducing a very 
real and valuable reverence for parents, and tends greatly 
to strengthen and maintain the natural bonds of family 
affection. But in this respect China is almost unique, and 
elsewhere such moral influence as Animism exerts is to be 
sought mainly in the limits imposed on bloodshed (due 
largely to the unwritten but widely spread laws of blood- 
revenge) and sometimes to restraint of indiscriminate 
sexual relations. On the other hand, there seems to be no 
regulation anywhere of commercial life or of the social 
order, and whilst such vices as falsehood are recognized 
as morally wong, they remain untouched by religion. 
Even in the two illustrations just mentioned religious 
sanctions are effective only within comparatively narrow 
limits, and the very principles which lead to restraint in 
some instances are responsible for excess in others. 
Murder, outside the narrow limits of kinship, passes 
without reproach; sexual license is often not merely 
permitted but actually enjoined; of a fundamental con- 
nection between religion and morality there seems to be 
not the slightest trace in any form of Animism known 
to us. 

It remains to notice one or two religious phenomena 
which are or may be closely connected with Animism. 
Such a widely-spread conception as that of the tabu may 
have more than one origin. It is sometimes evidently a 
religious conception from the start, as in the Semitic 
herem, or “ban,” which compelled the “banned thing” i 
to be withdrawn altogether from ordinary human use, 

* The Hebrew word represented in the A.V. by “accursed thins’’ 
and in the R«y« by ^‘devoted things*** 
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and insisted that it should be destroyed if it was des- 
tructible. On the other hand, its manifestations in Poly- 
nesia are less clearly religious, and it may belong rather 
to the category of Magic than that of religion. 

A form of belief known as Totemism may be animistic 
in origin. It ordinarily consists in the association of some 
natural object belonging to the animal or vegetable worlds 
with the human group. The creature is held to be the tribal 
ancestor, and is therefore treated with peculiar respect. 
The effects of this theory vary widely in practice. Some- 
times, for instance, the totem animal is so sacred that it 
must never be killed, still less eaten, while amongst other 
peoples the most solemn religious function consists of a 
tribal meal of the flesh of the totem. The bearing of the 
theory on marriage is also important, and it sometimes 
insists that marriages shall take place within the totem 
itself (“endogamy”) or, on the other hand, that marriage 
is impossible except with persons of another totem 
(“exogamy”). Intermediate between the two positions is 
that in which people may marry only members of certain 
totem clans, all others being definitely excluded. But the 
subject is far too wide to be dealt with in such a volume 
as this. 

Fetichism is a specialized form of Animism, and is 
especially characteristic of African religion. The word is 
derived from a Portuguese term which means “something 
made,” and this gives the clue to its peculiarities. Whilst 
ordinary Animism finds spiritual beings in all natural 
phenomena and in many other manifestations as well, the 
Fetich is an object in which a spirit is definitely induced 
to dwell. The “idols” so frequently seen in Europe, 
brought from Africa, are in no sense objects of worship 
until certain rites have been performed over them. The 
purpose of these rites is to place some personal power in 
the article, whatever it may be. It may be an artificially 
carved figure, or it may be simply any natural object; in 
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any case, it has no religious significance until it has been 
deliberately personalized. Many of the carved figures 
with which most people are familiar have a cavity in 
them, and this plays an important part in the ritual, food 
and other substances being placed in it to induce the 
spirit to take up his dwelling in the object. 

The effect produced on the Fetich by the rites of in- 
duction is not permanent, and they have to be repeated 
from time to time. It seems as if the personal power grew 
weaker, the spirit became less attached to his home, and 
after a while his influence, unless restored, becomes so 
faint as to be negligible and practically to disappear. And 
it should be noted that the presence of a Fetich, even at 
the height of its power, does not in the least aflect the 
existence of the other spirits of the usual Animistic type. 
These are, so to speak, “wild” spirits, while that which has 
entered the Fetich is “tame” or “domesticated,” and will 
serve as a protection to its owner (if treated properly) and 
as a danger to his enemies. Proper treatment does not 
mean merely the coaxing of the spirit by offerings and due 
ritual, but also corporal punishment if he fails to do his 
work properly, and the African native has often been 
known to beat his Fetich severely in order to induce him 
to confer the favour which his worshipper desires. 

Under the head of Animism we may, perhaps, also 
include a form of belief known as Polydoemoniam. Strictly 
speaking, this is a type of religion in which a pure Animism 
is beginning to develop into a Polytheism. Large groups 
of spirits are recognized, and each group is fairly homo- 
geneous; all spirits of fountains are much alike, so are all 
spirits of fertUity and all spirits of the mountains. But 
individuals amongst them tend to be confined to limited 
spheres of activity, with which they are closely connected. 
Some of these are local and some are tribal, the difference 
being to some extent (though not entirely) due to the scale 
of social order on which the worshippers live. The nomad 
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clan will nearly always have some tribal spirit as its own 
peculiar guardian, though it recognizes the existence of 
innumerable other spirits, and may, at certain times or in 
certain circumstances, have dealings with them. Such a 
spirit very easily becomes a tribal god, and is nearly 
always supposed to be connected with the tribe by actual 
ties of blood. In other words he is thought to be the 
ancestor of the clan, whether he be a totem animal or a 
human progenitor. The important spirit to the settled 
agriculturist is the fertility spirit who makes his home in 
the spot where the community lives. He may have no 
separate name and may be exactly like other fertility 
spirits resident in other places, but the fact of his being 
localized means that he has an independent if not a marked 
individuality. The most prominent examples of Poly- 
dsemonism are to be found amongst the earlier Semitic 
races, and some allusion has already been made to them. 
The Semitic nomad recognized a type of spirit whom the 
Hebrew, at any rate, called “El,” while the agricultural 
Canaanite and Mesopotamian Semite spoke of his fertility 
spirit as a “Ba‘al”. Thus we find each place in Palestine 
possessing its own “Ba‘al,” though as a rule these have no 
independent names of their own, but are simply known as 
the Ba‘als of such and such places. The Dagon of the 
Philistines may have been also a fertility spirit of a type 
similar to the Ba'als, for there is reason to believe that the 
name Dagon is connected with a word meaning “com.” 
But whilst Polydsemonism presents us with features which 
resemble Pol5rtheism rather than Animism, its main 
affinities are with the latter type of religion, and its ritual 
and theology alike compel us rather to assign it to this 
than to the next stage in religious evolution. 



IV.— POLYTHEISM 


We have already noted that all forms of Animism known 
to us in actual history or experience show signs of 
developing into something else. Alike in the existing types, 
such as those of Africa and China, and in the characteristic 
Animisms of the past, such as that of Rome, one individual 
deity stands out as a real and independent personality, 
yet with traits which suggest that he was once of the same 
kind as the other spirits known and cultivated or avoided. 
In all the religions noticed this one spirit has been that 
of the open sky, which has naturally a universality that 
makes the distinction between him and all others very 
easy. We noticed, too, that in that form of Animism to 
which the name Polydsemonism is given there is a strong 
tendency for one of the spirits to be adopted by a par- 
ticular tribe or place, and so to develop a genuine inde- 
pendence. By some such methods we may assume that 
the transition gradually took place from Animism to 
Polytheism.! 

Polytheism differs from Animism in that the objects 
of its worship are all independent and separate person- 
alities, each with its own name and clear-cut character, 
each with its own ritual and method of worship, and each 
with its own separate temples and priests. As a rule some 
attempt is made to arrange these gods, and to trace family 
relationships between them, and this process results in 

! The process has been sketched with great ability by 6. A. 
Barton, in his Study of Semitic Origins, though perhaps he goes too 
fiur in tracing oU Semitic deities back to a fortuity spirit like Ishtar. 

60 
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a Pantheon, or ordered community of gods and goddesses. 
There is also in all Polytheisms known to us a large 
mythology, a ^eat body of stories relating the deeds of 
the various deities — not always creditable or respectable. 
These are sometimes traced back to the Animistic stage, 
and are held to be genuine “myths” — that is, narratives 
which personify natural phenomena, and describe their 
working in more or less poetical form as the activities and 
fortunes of beings very much like men. Attempts have 
even been made (as, for instance, by Miss Harrison) to 
show that the myth is really responsible for the religion, 
and there may be some ground for the theory. 

In actual history Polytheisms have shown themselves 
to be unstable. The religions of the great ancient civiliza- 
tions were of this class, and it includes those of Egypt, 
Babylonia, the ancient Teutonic peoples, and Greece — ^to 
mention only the more important. But the only con- 
spicuous surviving Polytheism to-day is Hinduism, and 
even that shows such signs of modification that in its 
higher manifestations it is already passing out of this class 
into something like an eclectic philosophy. A superficial 
reading of the facts might suggest that the ancient 
Polytheisms have succumbed to the attacks of more 
vigorous religions such as Christianity and Islam. But this 
is only a partial explanation. No religion is ever over- 
thrown by conflict from without until it has failed to meet 
the spiritual needs of its adherents. Judaism has suffered 
more from persecution than any other faith, and remains 
to-day one of the most striking of the world’s religious 
phenomena. From the twelfth century onwards India has 
been exposed to the attacks of Moslem propaganda, in 
earlier times reinforced by martial conquest, but in the 
days when the conflict was at its height Hinduism still 
retained a very real and genuine vitality, and Hindus still 
outnumber Indian Moslems by three to one. Similarly 
Buddhism, though propagated by more peaceful methods, 
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has failed to oust the native religions of China and Japan, 
but has quietly settled down alongside of them, so that 
a man may be (and most Chinese are) at one and the same 
time both Taoist and Buddhist. It may be argued with 
reason that in Europe and western Asia — to say nothing 
of northern Africa — ^the intolerance of Christianity and of 
Islam has been a powerful factor in the destruction of the 
earlier Animisms and Polytheisms, but it remains true 
that the converts must have found in the new religion 
when offered to them a superior satisfaction of their 
religious needs. That this is not merely the result of force 
is obvious from the enormous rapidity with which Islam 
has spread in northern Africa by peaceful methods during 
the last generation. 

It would seem that Polytheism develops from Animism 
in one of two ways, which, however, are not mutually 
exclusive. Different spirits may be individualized, whether 
they be the spirits of natural phenomena or the spirits of 
the dead.i The process is perhaps most easy with the 
latter class, and there is a well-known theory called 
“Euhemerism” which assigns this origin to all gods and 
goddesses. But whilst it may be true of a certain number of 
deities in many religions, it can hardly hold good for all. 
In Vedic India, for example, the gods and goddesses seem 
to have been all deified natural phenomena, with a very 
thin disguise over their original character. Varuna is the 
god of the open sky; Indra is the upper air, especially as 
affected by weather; Ushas is the dawn. Few of the 
Homeric gods can have been deified men, though some 
doubt was thrown in ancient times on the divine origin of 
Zeus. But the rest are probably all to be traced back to 
natural phenomena of one kind or another, or else to some 
local or tribal spirit who has reached divine rank through 

^ Thete some evkleiice for the view that Egyptian Polytheism 
developed (in part) ftom a form of Totemism, though this theory 
wiB tuyt aooonnt for aU the Ihcts. Of all the ancient regions, that of 
Egy{>t Koms to be the nnst complex. 
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the stage of Polydaemonism. The old Teutonic gods also 
are originally powers of nature, and the same remark 
applies to some of the gods of Egypt and of Mesopotamia. 
But in later developments, both in Greece and in India, 
the deification of human beings becomes easy and fre- 
quent. The earliest illustration in European religion seems 
to have been Heracles, who does not appear in the Homeric 
age, but by the beginning of the Christian era has become 
one of the best known and most widely worshipped of the 
gods of the Mediterranean world. Evidence of his popular- 
ity may be found in his identification with the Roman 
Hercules on the one hand and with the Indian Vishnu on 
the other. The deification of Roman Emperors, even during 
their lifetime, was a normal feature of the later decadent 
period of Mediterranean religion, whilst from an early 
period the royal house of Egypt claimed at least divine 
descent, and the fiction was maintained through successive 
dynasties. Even Darius I and Alexander found it politic 
to assume divine rank on taking possession of the country. 
In modern India, as is well known, divine honours are 
frequently paid to the spirit of a conspicuous personality, 
whether native or foreign, though as a matter of fact it 
will commonly be found that this happens more readily 
amongst people who are either professed Animists or 
have retained a very strong animistic element in their 
Hinduism. 

The transition from natural phenomena to gods and 
goddesses in the full sense of the term is simple and obvious 
enough. But this in itself rarely suffices to form the 
ordinary Pantheon of a Polytheistic religion, and it seems 
that, especially amongst a people of growing culture and 
intelligence, other facts have to be considered. Many of the 
objects of worship attain their position through the stage 
of Polydaemonism. A god starts with a local or tribal 
significance, and then, either through peace or war, 
through trade or conquest, spreads his influence. This 
E 
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method of growth can often be recognized by the fact 
that the mythology generally locates a god more properly 
in a particular spot, and assigns to him a peculiarly sacred 
temple there. The Mesopotamian Pantheon seems to have 
been the result of the political history of the country, for 
most of the gods are originally the deities of individual 
cities. Thus Asshur belongs to the north, perhaps not 
originally to Nineveh, but to some older place in the. same 
district. Enlil — an old Sumerian deity taken over by the 
Babylonians — has his home at Nippur; Marduk is properly 
the god of Babylon, and Nabu of Borsippa. In Egypt we 
find that the conflict between Amon and Ra is also 
rivalry between Thebes and Memphis. Amongst the Greek 
deities Athene has her home in Attica, so too Demeter; 
whilst Artemis comes from the far north. Sometimes the 
supremacy of a god is due to the supremacy of his people; 
it seems to be for this reason that Marduk, god of Babylon, 
eventually attains to the principal position among the 
deities of Mesopotamia. Gods also migrate with their 
peoples; we have the record of the importation into north- 
ern Israel of a number of foreign deities with the settlers 
planted by Asshur-bani-pal. A eommercial treaty might 
be accompanied by a religious fellowship. Traders would 
bring their gods with them and secure their worship in the 
land with which they desired to deal. An illustration is 
found in the story of the Egyptian prince Wen-Amon, 
who, in the eleventh century b.c., tried to establish a 
commercial treaty with Byblos, and (apparently) suc- 
ceeded only in securing a recognition of his god Amon in 
that city. It seems probable that wherever the Assyrians 
conquered a country they insisted on the adoption by the 
people of some forms of Mesopotamian worship, and it is 
a significant fact that more than one attempt to purify 
the worship of Israel is associated with an effort at political 
independence and is followed by foreign invasion. 

The adoption or imposition of a cult, however, was not 
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the only way in which the influence of a god or goddess 
might spread. There was often a distinct tendency to 
identify the deities of one people with those of another, 
especially if their character had something in common, or 
even if there were a resemblance in their names. In 
classical times all western Asia knew of a single great 
goddess, though she bore different names in different 
places. She is the Ishtar of Mesopotamia, the Astarte of 
Phoenicia, the Great Mother or the Bona Dea of Asia 
Minor, the Artemis of Ephesus, and is even identified with 
the Isis of Egypt. The identification of the first four (and 
one form of Aphrodite might have been added) is prob- 
ably due to the fact that all were fertility goddesses, but 
the connection with Isis may be due to assonance. This 
last is certainly the reason for the identification of the 
Greek Heracles with the Latin Hercules, for otherwise the 
two have practically nothing in common. The Romans 
seem to have been anxious, on meeting with Greek culture, 
to show that they already possessed a great deal of what 
Hellenism had to offer, particularly in the sphere of 
religion, and nearly all the greater gods of Olympus were 
identified with spirits who were already familiar in Italy. 
Thus we have Jupiter=Zeus (a more justifiable connection 
than some others). Mars = Ares, Mercurius=Hermes, 
Saturn =Kronos, Neptune = Poseidon, Juno=Hera, Min- 
erva = Athene, Diana = Artemis, Venus = Aphrodite. An 
interesting phenomenon occurs in the Mesopotamian 
Pantheon. The old creation story was originally taken over 
by Semitic conquerors from the earlier Sumerian people, 
and the name of the god who conquered the powers of 
Chaos and formed the world was changed more than once. 
The original god seems to have been the Sumerian Enlil, 
but the most familiar form of the story puts the Babylon- 
ian Marduk in his place. An Assyrian recension of the same 
legend substitutes Asshur, and there is reason for suspect- 
ing that there was current in Palestine a popular 
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cosmogony of the same kind, where, however, the hero was 
none other than Yahweh, the Grod of Israel. 

The comparative isolation of India has prevented 
Hinduism from receiving accretions of this kind from 
outside, for the invaders of the country, dining the last 
millennium at any rate, have all been Monotheists, either 
Moslems or Christians, and their faith has admitted of no 
rival or associate deities. But the history of Hinduism 
clearly shows that the number of deities has grown very 
greatly since the Aryan peoples first pressed through the 
passes of the north-west. The great Vedic gods have almost 
disappeared from practical Hinduism, and their place in 
the popular mind has been taken by others. The official 
number of the deities of the Hindu Pantheon is given as 
880,000,000, and, whilst it can hardly be claimed that this 
figure has ever been accurately checked, the actual num- 
ber is certainly large. As has already been pointed out, 
some of the gods best known in India to-day were origin- 
ally human figures, which have been deified, though the 
official theology reverses the process and speaks of a god 
becoming incarnate in them. To this class belong Krishna 
and Rama. Some may have a totemistic origin, though 
this is far from certain, and it seems more likely that such 
a god as Hanuman, the monkey god, or Ganesha, the 
elephant-headed, is a deity adopted from some pre- Aryan 
people and given a place in the orthodox Pantheon. It 
may be held to be certain that Kali and Durga (both 
forms of the same deity in origin) are demons of an earlier 
time who have been raised to the status of goddesses. 
They, especially Kali, are distinguished by a ferocity and 
a bloodthirstiness which seem alien to the true Hindu 
spirit. The tongue of the hideous figure which always 
represents Kali (Durga, on the other hand, is queenly and 
dignified in appearance) is kept wet with blood, and though 
in modem times the blood is that of the goat, there is 
reason to believe that in earlier days it was drawn from 
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the veins of human victims. Like the Graeco-Roman 
religion in its decadence, modern -Hinduism has shown 
itself extraordinarily hospitable to other cults, the only' 
stipulations being that their adherents should accept the 
caste system, with the supremacy of the Brahmin, and 
should observe the sanctity of the cow, refraining from 
killing it and from eating its flesh. 

Hinduism is, in fact, the most striking and in many ways 
the most typical Polytheism that we know, We can trace 
its history in its literature from early times, and it is 
usual to recognize three separate stages. The first of these 
is Vedism, which shows many close parallels with the 
religions of ancient Persia and of Greece. There follows 
Brahmanism, in which the old gods have given place to 
another group, and the stress is laid far more than in 
earlier times on ritual and philosophy. There is a tempor- 
ary eclipse by Buddhism, with which in the end the old 
faith seems to have made some sort of terms, and possibly 
secured the expulsion of its rival by some kind of com- 
promise. At all events it is only in the third, clearly- 
marked stage, to which the name Hinduism is properly 
confined, that we find the doctrine of the sanctity of life, 
unknown in Vedism or Brahmanism, and it is in this last 
period that the Hindu Pantheon has received its most 
numerous additions. 

Modern Hindu theology recognizes a great trinity, or 
rather a triad, of gods, Brahma, Siva, and Vishnu. The 
first is a philosophical conception, which has little bearing 
on practical religion, and there are probably not a dozen 
temples to Brahma in all India. Siva has many forms, and 
with him are linked many gods and goddesses. Most of 
these are terrible and destructive, though a kindly aspect 
is worshipped under the name of Mahadeva (the great 
god) and perhaps others. To this side of Hinduism belongs 
also the very popular elephant-god, Ganesha, whom 
mythology relates to be the son of Siva and his wife 
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Parvati. Siva is especially the god of ascetics, though 
some types of devotee are, of course, associated with other 
deities. One interesting and important feature of Saivite 
theology is to be found in the theory that every male 
divinity is matched by a female. The male is the more 
passive and fundamental side of the god, while his 
‘‘strength” or “activity” (sdkti) is manifested in the 
female. In this way the two most popular goddesses of 
Hinduism are related to Siva, namely Durga and Kali. It 
is true that the actual mythology, especially of Kali, 
attributes to her another husband, but the philosophical 
explanation of her character is that she is an active 
manifestation of the destructive powers of Siva. 

A still larger number of gods is associated with Vishnu, 
and these include some of the most popular deities of 
India. Rama, the great hero-god, and Krishna, the god of 
love, both belong to this group, and seem to have been 
deified historical figures. The relation between them and 
Vishnu is described as an Incarnation, the god “descend- 
ing” (the word “Avatar” — Incarnation — literally means 
“descent”) into the world and taking upon him the form 
and attributes of humanity. It will be necessary to mention 
this phenomenon again. The number of Avatars is theo- 
retically unlimited, and it is easy for any new god to be 
introduced into the Pantheon in this way. In practice, 
however, Hindu theology commonly reckons ten, and with 
them all there is associated a more or less extensive 
mythology. 

Whilst there is this difference in the grouping of the 
gods in the Hindu Pantheon, there seems to be no funda- 
mental antagonism between the devotees of the two main 
classes. Many of the gods have different names, some of 
which are simply attributes or reflections of the myth- 
ology. Thus one of the names under which Krishna is 
worshipped is “Radhakanai,” which means the “possessor 
of Radha,” Radha, in the mythology of the Puranas, being 
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the favourite mistress of Krishna. Combinations of gods 
are also not infrequent. Thus Siva and Vishnu are often 
combined under the composite name “Hari-Hara,” the 
Preserver and the Destroyer, and this composite deity is 
often invoked, especially in the ceremonies which accom- 
pany the disposal of the dead. And alongside of the gods 
and goddesses of the official Pantheon (which is not as 
systematically arranged as that of Babylon or Greece) 
there are numbers of deities which must be regarded as 
survivals from an Animistic stage, and were quite possibly 
taken into the religion of the Aryans from their Dravidian 
or Kolarian predecessors. The most familiar of these are 
the sacred rivers, of which, of course, the Ganges stands 
at the head. 

In all forms of Polytheism, then, we find a plurality of 
gods and goddesses. They have many different sources, 
though most of them can easily be traced back to one or 
other of the groups of functional spirits which characterize 
Animism. Needless to say they differ very widely in 
character, and it is impossible to say that the term “god” 
has any moral connotation. But the gods and goddesses 
are clearly -marked independent personal beings, and each 
has its own place in an ordered society of divinities, its 
own method of worship, and its own individuality. At the 
same time the actual belief of most Polytheists is largely 
tinged with Animistic ideas, and there seems to be no 
instance in which earlier features have not to some extent 
survived alongside of the more fully developed theology. 

The religious ideal presented by Polytheistic systems 
rises only occasionally above the level of material pros- 
perity. What men seek from their gods is that their cattle 
should be fruitful, that their crops should not fail, that 
their enemies should not conquer them. With all their 
beauty, the Babylonian “Penitential Psalms” show that 
the conviction of sin to which they owe their birth is 
produced by some natural or political calamity. The 
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Greek believed that Zeus might blast the impious with his 
thunderbolt, and sought to keep on good terms with a god 
so powerful. To this day the great Hindu festal period, 
known as the “Pujas” par excellence, comes at the end of 
the rainy season, when the crops are finally gathered in. 
The aim of practical religion is to secure the favour of 
deities who can powerfully affect the well-being of their 
worshippers. 

At the same time there does occasionally appear a 
very different outlook and aim. The nobler minds, even 
under a Polytheistic system, feel the need of personal 
relationships even more than the necessity for material 
benefits. Friendship is the highest of all possible experi- 
ences, and men to whom religion means most recognize 
that the supreme friendship is that of Gk>d. They are not 
hindered by the multiplicity of the objects of worship 
which are round about them, but turn to a single one 
from amongst the number, and, whilst not denying the 
reality or the status of the rest, concentrate upon the one 
the whole of the treasme of their heart. This seems to 
have been the attitude of the famous Egyptian “heretic 
king,’’ Akhen-aton, who found all his spiritual needs 
satisfied in the worship of Aton, and therefore sought to 
make him the supreme (rod. Whether his doctrine was a 
genuine Monotheism or not has been disputed, but at least 
it is clear that such an attitude must end in the recognition 
of a single God, and in the degradation of all His rivals to 
a lower plane. Perhaps more striking still is the genuine 
mysticism which meets us in some of the later forms of 
Greek religion (e.g. in some of the Neo-Platonists) and in 
some sides of Hinduism. The former may owe something 
to Judaism and Christianity, but the latter seems to have 
been a spontaneous growth, developing mainly on the 
Vaishnava side of Indian religion. For salvation, as 
conceived in some forms of Vaishnava theology, is not 
merely to be won through the recognized methods of 
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Knowledge and Works, but through Devotion, bhakti, the 
utter surrender of the worshipper’s whole being to the 
god whom he loves. The noblest expression of this teaching 
is to be found in the Bhagavadgita, the “Lord’s Song,” 
a late section of the great Epic known as the Mahabharata. 
It also appears in much of the later Sanskrit literature, 
especially in the “Puranas’’ and the “Tantras,’’ and it is 
one of the most terrible tragedies of human religion that 
from the lofty heights where it rose it has in some instances 
descended to the lowest depths, and presents its worship- 
pers with forms of ritual which may be not merely 
immoral but even obscene and revolting. 

We pass on to the direct relations between the gods and 
mankind. The commonest mode of revelation — one which 
is practically universal — is the simple Theophany. Gods 
and goddesses can reveal themselves to men in whatever 
guise they please, and it will be remembered how in the 
Homeric poems various divinities take upon themselves 
the forms of men, though they have their own proper 
shape, and may allow men to see them as they really are. 
But it is always dangerous to see a god, and the experience 
is usually fatal unless the god is especially favourable 
and has made the revelation deliberately. Thus in Greek 
mythology the sight of Artemis bathing brings about the 
death even of her favoiwite Actaeon, and the vision of 
Zeus in all his splendour blasts Semele.to ashes. Even in 
the Old Testament we have echoes of this feeling: Manoah, 
the father of Samson, is astonished to find himself still 
alive when he realizes that the visitor who has interviewed 
him is divine. Similar instances might be adduced from 
almost every Polytheistic religion. 

Essentially different from mere theophany is the 
doctrine of Incarnation, which is a characteristic feature 
of Vaishnava Hinduism. The theory is that the god can 
and does infuse a part or the whole of his essence into some 
chosen human being, and the man is himself the god. This 
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will occiir at times of deep distress when nothing but 
divine intervention will save man from calamity or point 
him to salvation. Of the ten most commonly recognized 
(though in some of the Puranas the number rises to as 
many as twenty-eight) the first three are animal forms, the 
Fish, the Tortoise, and the. Boar. The fourth is a being 
half man and half lion, and the fifth a dwarf. With the 
sixth, Parasu-Rama, beings a series of fully human 
Incarnations, continued in the seventh and eighth, Rama 
and Krishna. Buddha is included as the ninth Incarnation, 
and the tenth, Kalkin by name, is still to come, to end the 
troubles of the present age — which is worse than any of its 
predecessors — and to restore the age of primeval purity. 
All Incarnations are not of the same quality. Krishna is 
the only one in whom the full content of Vishnu dwells; 
even fnto Rama he infuses only half his essence, and the 
proportion in other Incarnations is lower still. 

In yet another doctrine of revelation Hinduism stands 
alone amongst Polytheistic systems. No other has a 
Scripture, the revelation of God in literature. It is true 
that Judaism, Christianity, and Islam all have a similar 
doctrine, but all three are Monotheistic religions, and the 
idea of an inspired literature is much more intelligible and 
fits much more easily into the general system of the 
religion. In Hinduism, Scripture is, curiously enough, 
dissociated from the gods altogether; no god or goddess is 
held to be in any way responsible for its production. It 
belongs, indeed, much more to the philosophical side of 
Hindu thought than to the strictly religious, and the 
general effect has been to elevate Scripture to a level at 
which it is practically deified. It is thus hardly correct to 
use the term “inspiration” at all in speaking of the Hindu 
sacred literature, for the word seems to imply the activity 
of a single divine person. 

There are two grades of Scripture recognized in Hindu- 
ism, and, theoretically at least, these differ in validity and 
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authority. The higher class is designated “Sruti” ( =heard) 
and consists of literature eternally pre-existent and 
revealed to the ancient sages or Rishis. This includes three 
groups of books, (a) the Vedas or sacred poems, which are 
held to be the literary source of all Hindu theology and 
practice, (b) the Brahmanas, which contain directions for 
the use of the Vedic texts in the sacrificial services, (c) the 
Upanishads, which are philosophical treatises and form 
the source of all the philosophy of Hinduism. These 
again are divided into collections and books, and it should 
be noted that the two latter groups consist of collections 
which are technically attached to different portions of the 
Vedas. In spite of their very high sanctity, however, they 
(except the Upanishads) have comparatively little bearing 
on the life and thought of modern India. 

The second class of Hindu sacred literature is known as 
“Smriti” ( =remembered) — that is, books which were of 
human composition, though their “authors” did not 
write them, but handed them down orally. They were thus 
“remembered” by successive generations, though all are 
now known as written documents. These include manuals 
of grammar, ritual, and science, codes of law, both social 
and civil, and the later religious literature in the stricter 
sense of the word. The last class contains the great epics, 
the Ramayana and the Mahabharata, the Puranas, which 
are collections of stories about the gods, and the Tantras, 
mystical works of magic and devotion generally connected 
with the sakti side of Saivism. It is, as a matter of fact, 
these last two classes which exercise the greatest influence 
on modern Hindu religious life and thought as distinct 
from philosophy. 

In many forms of Polytheism the gods approach man 
and make their will known to him by means of inspired 
persons. It is quite possible that here we have a relic of the 
old Animistic idea, that a spirit might enter, temporarily 
or permanently, into a human body and take possession 
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of it, using it as an instrument alike for action and for 
revelation. The Prophet and the Seer both belong to 
this class, the former probably originating in Asia Minor 
or in Syria and spreading with the worship of their gods 
and goddesses over the Mediterranean world. The char- 
acteristic featme of the “prophet” is an ecstatic condition 
in which action becomes wild and uncontrolled, or, on the 
other hand, a state resembling catalepsy is found. The 
phenomena seem to have resembled in some instances the 
symptoms of epilepsy, though the actual manifestations 
varied widely. Descriptions of the typical “prophet” or 
“prophetess” are to be found in Virgil’s account of the 
Sibyl of Cumae (Am., vi), in Aeschylus’ presentation of 
Cassandra in the Agamemnon, probably in the Bacchants 
of Euripides, and certainly in the Isis priests of Apuleius. 
They are, in classical hterature, confined to the service 
of certain deities, particularly Apollo, Bacchus, and the 
great Asiatic goddess — later identified with Isis. Another 
well-known narrative which introduces them is the story 
of the conflict between Elijah and the “prophets” of the 
Tyrian god on Mount Carmel. At times the ecstasy was 
artificially induced, either by drugs, such as alcohol, or 
by natural vapoius rising from the ground, as with the 
oracles of Apollo at Delphi and Cumae. 

The Seer is often confused with the “Prophet,” and in 
common speech the two terms are practically interchange- 
able, probably owing to the fact that in Israel the two 
classes coalesced. Nevertheless the former is much the 
more widely spread of the two. As a psychological phe- 
nomenon the power of “second sight” is almost universally 
known and is often attributed to some form of divine 
possession. Even when it ceases to be attributed to divine 
agency, it remains as a recognized mode of foretelling the 
future. We may also notice the general tendency to assign 
all forms of insanity to supernatural agencies, and to 
r^ard the madman as one afflicted by a god, and therefore 
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his prot^g^, and possibly his tool. The fact is that an 
explanation has to be found for any psychological abnorm- 
ality, and the heritage of Animism may be seen in the 
tendency to assign to divine activity all phenomena, 
psychological as well as physical, which are outside the 
usual experience of men. 

Other methods of the communication of the divine 
will may rather spring from magic, though it is equally 
possible that they may have a genuinely religious origin. 
Such are omens, whether derived from natural events, 
such as the flight and behaviour of birds, from the in- 
spection of the entrails of sacrificial animals (especially 
characteristic of Mesopotamian and Etruscan religion), or 
from the manipulation of a sacred lot. All seem to be older 
in human thinking than any form of Polytheism, yet all 
are carried on and freely used under almost all Polytheistic 
systems. Hinduism is the principal example of a Poly- 
theism in which they are not prominent. 

The human approach to God generally takes the form 
either of prayer or of sacrifice. For the former to be 
efficacious it is usually necessary to have an intimate and 
exact knowledge of the character and whims of the divine 
beings. Hence the guidance, and sometimes the complete 
mediation, of the priest is essential, especially in the more 
developed Polytheistic religions. Certain formulse are 
acceptable, and should be used if the divine favour is to 
be maintained or secured. It may also be that these must 
be associated with proper gestures and other actions. Some 
of the Babylonian prayer-formulae show how careful the 
worshipper had to be to use the right names for the deities 
he was addressing. He might not know which god or 
goddess wais responsible for the evils from which he sought 
deliverance, and he must therefore mention them all. 
Whilst at its highest prayer may be, and in many religious 
systems sometimes is, an attempt to enter into the closest 
possible relations with a personal deity, there is also the 
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opposite tendency for it to degenerate into mere magic. 
As soon as it ceases to be an expression of communion and 
becomes an attempt to superimpose the human will on 
the divine, it begins to run this risk, and some of the 
prayers in Hinduism are (or were) thought to be infallible 
in their efficacy. Man could compel a god to grant his 
request; the god had no choice in the matter, and as soon 
as this stage is reached prayer has passed out of the realm 
of religion into that of magic. 

Sacrifice is practically universal, and there is no Poly- 
theistic religion known which can dispense with it. More 
than one origin is assigned to it, some scholars supposing 
that it started as a common meal in which god and 
worshippers shared, others believing that whilst this 
explanation may suffice for some forms of sacrifice, a more 
common motive is the hope that the divine favour will 
be secured by the offering of a gift. Possibly there is truth 
in both theories; many forms of animal sacrifice seem to 
have originated in a solemn meal, and, on the other hand, 
some of the objects now offered could never have been 
intended to be eaten either by gods or men. It is note- 
worthy that, alike in Semitic Polytheism and in early 
Greek religion, the flesh of the domestic animals of the 
tribe or place is never eaten except in sacrifice; in Homer, 
for instance, the “holocaust” (i.e. the sacrifice in which 
the victim is wholly consumed on the altar, or in some 
other way withdrawn from the use of the worshipper) is 
hardly known, and it is when men wish to enjoy a meal of 
beef or mutton that they offer sacrifice, giving a portion 
of the slain animal to a god. At the same time the presence 
of the gift idea in sacrifice is very widely spread, and 
probably accounts for most of the sacrifices actually 
offered in the historic Polytheisms. It should be added 
that there may well be other motives to be considered, 
especially in sacrifices which are used for purposes of 
atonement. Here it seems that there are sometimes traces 
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of animistic or even pre-animistic ideas; the sacrificial 
blood is a living thing, indeed the very principle of life, 
and has an efficiency of its own in removing obstacles and 
in uniting those who have been sundered. 

There seems to be practically no limit to the objects 
which may be and have been offered in sacrifice. They 
include animal and vegetable offerings, and every known 
Polytheism recognizes both classes. The extent to which 
human sacrifice was practised in early times is disputed, 
but in most religions there seem to be traces which indicate 
its former presence. It is even possible that a sacramental 
communion meal at which the flesh of a human victim was 
eaten was once common, though the phenomenon is only 
actually known in the religion of Mexico. But in most 
Polytheistic religions there are hints which point to an 
original human victim, for which, as men developed, they 
substituted animals of one kind or another. The animals 
offered in different religions and to different deities were, 
of course, limited, though taken all together they included 
practically all the domestic animals. Modern Hinduism, 
for instance, in spite of the theory of the sanctity of life, 
still permits the slaughter of millions of goats annually, 
especially in the worship of Durga and Kali, but other 
victims are rarely used. The ox, which in Vedic times was 
held to be a proper offering, is now strictly prohibited as 
a sacrifice, and, indeed, its slaughter and the eating of its 
flesh are regarded as the most deadly of all sins, save only the 
murder of a Brahmin. The early Aryans held the sacrifice 
of the horse to be the highest form of offering, though this 
does not seem to appear elsewhere as a regular victim. In 
modern Islam both the goat and the ox are freely offered — 
the latter to the great inconvenience of the Indian Govern- 
ment, for it obviously offers wide opportunities for con- 
flict between Moslem and Hindu. Birds are often sacrificed, 
and even the pig, abhorrent to both Hindu and Moslem, 
was held to be acceptable to some of the deities of Greece. 
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The most obvious of vegetable offerings were cereals, 
which were either offered as they were gathered or else 
ground to flour and made up into cakes. In some forms of 
sacrifice an appropriate offering of this kind always 
accompanied the gift of animal food, and with it also came 
a libation of wine or some other liquid. Included in the 
vegetable offerings were various kinds of incense, and 
perhaps honey should be added. In modern Hinduism, 
where there is a strong feeling against the slaughter of 
animals (except in the cvilt of certain deities such as Kali 
and Durga), flowers are regularly presented, and in the 
worship of some gods they form the most usnal offering. 
The nearest approach to animal sacrifice in these cults is 
the offering of butter, which is frequently consumed on 
the altar fire. 

The usual, though not universal, method of presenting 
offerings is by fire. There are, of covirse, types of sacrifice 
in which fire is not used, such as the libation and the Hindu 
flower gifts. And in a few other forms of ritual the sacrifice 
is left exposed, to be eaten by beasts or birds sacred to 
the god to whom the offering is made. It is also customary 
for a part of the sacrifice to be handed over to the human 
proxies of the god, his priests, who act as his representa- 
tives. But, even so, some portion must be directly trans- 
mitted to him, for the normal belief is that the sacrifice is 
the food and drink of the god. But he is not of ordinary 
human substance, and though the idea of pure non- 
material spirit is comparatively rare and only enters in 
rather late philosophical speculation, a finer and more 
ethereal frame is attributed to the gods than that of men. 
Consequently as long as the offering retains the gross form 
in which it might minister to human need, it is unfit for 
the use of the gods, and needs to be “sublimated” or 
transformed into a medium which they can appreciate. 
This is done by the fire, which turns the material offering 
into smoke, and it is on the smell of this smoke that the 
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gods can live. So Babylonian mythology speaks of 
gods crowding like flies to the smell of i;he burning offering, 
and similar language is used of the Vedic gods as they 
assemble to drink the fermented juice of the Soma plant. 
It is the “soothing savour” of the sacrifice that the gods 
need, and they receive it normally through the sublimation 
by fire. 

It is almost inevitable that in a Polytheistic system of 
religion there will be many different conceptions of sin. 
The deities have different characters and make different 
demands on their worshippers. What one regards as 
meritorious another views with abhorrence. Some are 
satisfied with good actions within their own spheres, 
others acquiesce in deeds which violate men’s conscience, 
and would not be permitted in secular life. Every virtue 
and every vice may have its own appropriate god or 
goddess, and as the number of these multiplies the moral 
confusion increases. Yet it is generally true that the normal 
conception of sin has little or nothing to do with ethical 
standards. Unless a god is directly and expressly intro- 
duced, he is unlikely to take notice of man’s wrongdoing 
to his neighbour. Vice and crime only become sin when a 
deity is expressly introduced into a transaction. This does 
not mean that Polytheists are without moral sense or 
necessarily themselves immoral. Millions of Hindus are 
better ethically than their religion, and similar testimony 
to the character of the ancient world is suggested by St. 
Paul in Rom. ii. 14 f.i If, however, a god or goddess were 
deliberately invoked, he or she would see that the crime 
was committed only at the sinner’s peril. An obvious 
illustration may be drawn from the familiar custom of the 
oath. Lying is generally recognized as morally wrong; in 
a Polytheistic religion it only becomes sin, i.e. it only calls 

^ The whole passage, Rom. i. 18 - 82 , forms a valuable description 
of the moral standards of the ancient Polytheism of the Mediterran- 
ean world by an acute and honest, if hostile observer. 

F 
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down divine vengeance, when the liar has expressly sworn 
by a god, and thereby introduced him into the transaction. 
Falsehood after an oath is then a personal slight or insult 
to the god invoked, and he will certainly see that the 
perjurer does not go unpunished. ^ 

On the other hand, many actions which are not usually 
regarded as violations of the moral law are held to be 
sinful. At the head usually stands the omission or im- 
perfect performance of ritual, and closely associated with 
this is the distinction between “clean” and “unclean.” 
A person or thing is said to be “clean” when he or she or 
it is in a state in which it can enter into association of 
some kind with a deity. A stronger term for a similar, 
though more rigorous, idea is “holy.” That which is 
“holy” is not merely fit for religious use, it is confined to 
religious use, set apart for the service of one or other of the 
gods. Any violation of a “holy” thing, any use of it for a 
secular purpose, in extreme instances even the touching of 
it by a layman, is sin of the most terrible kind. The idea 
of “holiness” may be an extension of the numinous through 
the to&u (see pp. 46 and 47). It is clear that in a non- 
moral reUgion a holy thing is not necessarily a good one, 
and it is also true that ceremonial and literal cleanness 
are not always the same thing. Another frequent type of 
sin lies in contact not with that which is too holy for 
ordinary man, but with that which is too unholy for any 
man. The contrast between the two may be exhibited in 
two regulations which are familiar to every one who has 
lived in India. The Hindu regards the eating of beef as 
one of the most terrible sins, because the ox is a holy 
animal; he regards the eating of pork with little less 
abhorrence for exactly the opposite reason. 

^ This is the real point of the protest raised by our Lord against 
the use of oaths; He implies that there is no need to take special 
measures to interest God in human actions. On the contrary, God 
cannot be prevented from concerning Himself with the way in 
which men treat one another. 
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It is not always easy to be sure what acts are regarded 
as sin in the dead Polytheisms, for so many of the Peniten- 
tial Psalms which have come down to us speak of sin only 
in general terms. Men know that they have sinned, because 
calamity has fallen upon them, and therein they recognize 
the vengeance of an angered deity. But their language 
often shows (this is particularly true of the Babylonian 
Penitential Psalms) that they do not know which of the 
gods and goddesses they have offended; still less do they 
realize what particular act of theirs has brought punish- 
ment upon them. Occasionally, especially in votive 
inscriptions, we have the particular sin mentioned, and 
it is interesting to note how often it is a violation of some 
tabu, especially in sexual matters, though rarely a breach 
of a merely moral law. Fornication may be a vice and 
adultery a crime, but neither is a sin unless there are 
special circumstances which bring it within the purview 
of the law of some god or other, whilst in other circum- 
stances either may even be a religious act, a “sacrament.” 

As in all religion, the supreme problem of every 
Polytheism is how to escape from the consequences of 
sin. In Hinduism, and perhaps elsewhere, the method of 
asceticism, austerity, and even self-torture is sometimes 
practised, but it is possible that at bottom this is to be 
connected rather with the philosophical than with the 
strictly religious side of Hinduism. If there is a religious 
basis, it probably lies in the hope that the offended deity 
will thereby be convinced of the reality of the sinner’s 
penitence, or perhaps in the feeling that a man can escape 
divine punishment by first inflicting pain on himself. 

But self-inflicted punishment of any kind is com- 
paratively rare as a means of atonement. The ordinary 
methods are prayer and sacrifice, most frequently used 
together. It is unnecessary to elaborate the ideas and 
forms taken by prayer. On the whole they vary little as 
between the different religions, and in every kind of faith 
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we And the same outpotiring of the heart in penitence 
and longing for pardon. We have already mentioned 
sacrifice in its principal forms, and it only remains to note 
the special application of sacrifice to atonement. We have 
comparatively few data as to the ritual of atonement 
sacrifices in Polytheistic religions, and, indeed, the most 
complete account of such ceremonial we know is that 
which is contained in the Levitical Law of the Old Testa- 
ment. Whilst these details are, in their present form, to be 
ascribed to a stage in religion which is no longer Poly- 
theistic, but a pure Monotheism, there seems to be reason 
to suppose that many of the ceremonial details and the 
ideas which they express have been handed down from an 
earlier form of faith. It is quite clear that there are two 
distinct lines of thought which are represented in this 
ritual. One is obviously the payment of a fine, the handing 
over to the god of property which may induce him to lay 
aside his anger and renew his favour. This is naturally an 
aspect of sacrifice which is not confined to atonement 
rituals, but it plays its part here as elsewhere. There is, 
however, a more subtle and obscure feeling about the 
blood of the slain victim, which seems to have a peculiar 
power and unique place in the ritual. It has a double 
destination, the greater part being dashed against the 
base of the altar and a little applied to the “horns” of the 
altar of incense. This may well be a peculiarity of the 
Jewish ritual, for there is little evidence to show that other 
religions (Babylon is a possible exception) employed two 
altars in the sanctuary. But it may well be that the ritual 
application of the blood to the altar expresses a feeling 
which is much wider than Israel. Blood is life, and the 
application of the blood is a symbol of the consecration of 
the life of the victim, and possibly also of the worshipper, 
to the deity. It may well be that the thought which under- 
lies a great deal of sacrificial ritual is the sense that by his 
sin the worshipper has forfeited his life, and he brings the 
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animal which is to be slain, not merely as a present to his 
god, but also as a surrogate for himself. As he lays his 
hands on its head he transfers to it all his responsibilities 
and guilt, and it suffers in his stead that punishment 
which would otherwise have been his due. It is very 
difficult, not only in dealing with Judaism, but in thinking 
of other religions as well, to get rid of the thought that 
one element in the theory of sacrifice is that of substitution. 



V.— PHILOSOPHY AND RELIGION 


It has already been remarked that there are always 
visible in a Polytheistic religion tendencies which make 
for decay and, ultimately, for extinction. From a com- 
paratively simple and noble nature worship, or an associa- 
tion of local and tribal deities, it expands by the inclusion 
of other elements, many of them of lower type than the 
original faith, and all of them making for complication, 
and in the end for confusion. There seems to be in the 
mind of the average man a genuine religious longing for 
personal relationships of some kind with the unseen world, 
and this a Polytheism satisfies to the full, for the wor- 
shipper can make his choice from amongst the numerous 
deities presented to him, and, if he so desire, devote 
himself to one alone. Such a type of religion is called 
Monolatry, and whilst it does not deny the existence of 
other gods and goddesses, or attempt to minimize their 
validity and authority for other people, it does exclude 
them from the religious life of the devotee himself. Not 
infrequently we have instances of whole nations or tribes 
maintaining a monolatrous worship in the midst of other 
peoples, neither developing into a Polytheism on the one 
hand nor into a Monotheism on the other. Such a form of 
religion seems to have been the ideal of the nobler elements 
in Israel in pre-exilic days. 

A Monolatry, then, either personal, tribal, or national, 
may satisfy the demands of the religious spirit on one side. 
But there is also in the man’s spirit something which 
insists on asking questions about the world and about 
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human and divine relations with it. There is a search for 
unity, for a single principle or “law” which will provide 
an explanation for all that man sees about him. This 
philosophical instinct varies a great deal in different 
people and in different races, but in greater or less degree 
it is nearly always present. The Indo-European mind, 
perhaps more than any other, finds itself impelled on this 
quest for an Ultimate, and it is a striking fact that both 
the great civilized and developed Polytheisms of the Indo- 
European peoples — ^the religions of Greece and India — 
need to be studied alongside of the philosophy which 
accompanies them. 

There is yet another impulse which must be taken into 
account. That is the demand for morality. It is impossible 
here to discuss the origin, nature, authority, and vahdity 
of conscience, but the fact must he admitted that every- 
where men do seem to recognize the difference between 
moral right and wrong. It may be true that there is the 
widest possible variation in the list of acts and thoughts 
which different people would regard as right or wrong, but 
that does not alter the fact that there is such a thing as a 
moral sense, and that 'its absence argues some kind of 
spiritual deformity. As we have already seen, no Poly- 
theism gives to this moral sense the satisfaction that it 
needs. Men have to go their own way, and work out their 
own ethical problems, and when these are solved it does 
not always follow that the solution is a religious one, or 
that it can ever be held concurrently with the ordinary 
religious belief. As a matter of fact, in the Graeco-Roman 
world metaphysical and moral philosophy broke away 
from religion altogether until the two found some common 
home in Neo-Platonism, whilst in India there is a professed 
alliance between the two, so that whilst it may not be 
difficult to assign some ideas to a religious origin and others 
to philosophy, the average Hindu is probably entirely 
unconscious of any difference between the two. 
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The earliest Greek philosophy is found in Ionia, where 
a succession of thinkers tried to discover a universal 
essence to which all phenomena might be reduced. Four 
elements, earth, air, fire, and water, were recognized, and 
one or other of these, or a combination of two or moire, 
was held to be the primeval entity from which all else 
was sprung. Gradually the distinction between mind and 
matter was realized. The main centre of thought was 
transferred from Asiatic to European Greece, and the 
greatest of all philosophers, Plato, was an Athenian. His 
system and theory form, in fact, the centre of all Greek 
metaphysical thinking. His main doctrine is the familiar 
theory of Ideas. All phenomena and all abstract qualities, 
to Plato’s mind, were copies or imitations of a perfect 
and spiritual “idea.” In proportion as they approximate 
to that idea, they attain perfection themselves, but 
absolute perfection would not be claimed for anything 
within the ordinary range of human experience. It follows 
that phenomena can only exist when the ideas of them 
exist already, and the former will be, in fact, dependent 
on the latter. The ideas must, however, have a common 
centre, home, and origin, and this Plato finds in an eternal 
and supreme “mind.” His explanation of the Universe, 
then, is that it depends on, and, indeed, exists in, an 
ultimate spiritual reality which gives it birth and main- 
tains it. Whilst not directly Pantheistic in the full sense 
of the term, Plato’s doctrines contain within them the 
germ of a Pantheistic view of the Universe, which mani- 
fested itself unmistakably in later Greek thinkers, notably 
in the Stoics and the Neo-Platonists. 

The relation in Plato’s own mind between philosophy 
and religion is far from clear. There is no direct repudiation 
of the common faiths of his day, and the last words he 
attributes to Socrates are a direct admission of a religious 
duty. At times also we find language which suggests the 
piety of a devout mind, and it seems that he never faced 
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the difficulty of reconciling his metaphysics with an 
ordinary belief in the gods and goddesses of Greece. This 
may in part be due to the fact that he does not seem to 
have felt keenly the contradiction between religion and 
ethics, and, compared with the level he attained in the 
realm of pure thought, his moral demands, though high, 
were not conspicuously so. He held strongly to a belief 
in the immortality of the soul, like many thinking Greeks, 
regarding man as a soul temporarily imprisoned in a 
material body. The death of the body, however, did not 
mean final liberation from the chains of the physical, for 
man might be or would be reincarnate in some other 
earthly shape. This doctrine, known as “transmigration” 
or “metempsychosis,” was not original with him, having 
been taught by others long before his time, notably by 
Pythagoras, and we shall meet it again in other peoples. 
But it is important to notice that it was a psychological 
and philosophical doctrine rather than a religious con- 
viction. It was due to the nature of man that he was 
immortal, and his immortality had little bearing on his 
religion. Presumably in another life he would stand on the 
same footing as regards the gods as he did in his present 
life, and though Plato attributes to Socrates the hope that 
after death he would enjoy the company of the gods and 
of the heroes of old time, he himself elsewhere does not 
seem to have made much use of the thought. 

Other thinkers of the ancient world — not necessarily 
philosophers— were revolted by the moral weaknesses of 
popular religion. Most conspicuous amongst these were 
Euripides and Lucretius, who earned for themselves the 
reputation of Atheism. In a certain sense the charge was 
justified. Eiuripides was a man with a biirning passion for 
truth and purity, and much of his best work consists in 
merciless satire on the shams and follies of life and 
religion. To him nothing was sacred unless it had some 
noble quaUty of its own that sanctified it. He challenged 
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accepted beliefs to jiistify themselves, and usually found 
them wanting. His Medea is the most ruthless exposure of 
the hypocrisy of civilization that has ever been penned, 
and a fair proportion of his extant plays would bear as a 
subtitle The Hero Unmasked. The gods as popularly con- 
ceived were not free from his criticism, and one of the 
most terrible plays that we know is his Ion. His purpose 
seems to have been to depict the great, noble, popular god 
of light, Apollo, as a consummate blackguard, cowardly, 
sensuous, and callous. Like most of his plays, this finishes, 
it is true, with some kind of reconciliation or reversal of 
fortune, but this is very obviously a concession to the 
popular taste, which always prefers to have a happy 
ending. 

Lucretius is more directly outspoken than even 
Euripides. An Epicurean by conviction, he represents 
the noblest side of that strange philosophy, and shows 
his readers the mind of a great poet in whom ethical con- 
siderations dwarfed everything else. He had, of course, 
no belief in immortality, and the pxu*e moral instinct 
formed his only guide in life. It is a little strange to find 
that his great poem opens with an invocation of Venus, 
but the passage stands alone. There can be no doubt about 
the whole-hearted fashion in which he discards con- 
temporary religion, for at the outset he faces and meets 
the charge that his philosophical and scientific investiga- 
tions will lead men into wickedness and impiety. His 
answer is a bold challenge to religion itself, conveyed in 
a word-picture of the sacrifice of Iphigenia, comparable 
for dignity and power only with ^schylus’ description of 
the same scene. The passage closes with one of the bitterest 
lines ever written: 

**Tantum religio potuit suadere maiorum.'' 

**Such are the iniquities to which religion can impel men.” 
Lucretius was a man who definitely and deliberately dis- 
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carded religion because he found it incompatible with 
righteousness. 

As we have already noted, Indian philosophy differs 
from that of Greece in this striking particular: it never 
divorced itself formally from practical religion. The 
Upanishads, which are the literary source for the orthodox 
philosophy (known as the Vedanta, the end of the Veda, 
that to which the Veda leads), are included in the more 
sacred group of Hindu writings known as the Sruti. Their 
language is at first somewhat obscure to the foreigner, 
even in translation, and though the main tenets are clear, 
there is room for disagreement as to details. It is not every 
student of the Upanishads who would assent to the use 
made of them by Jung, who finds in them a clearly 
expressed contrast between the “extroverted” and the 
“introverted” temperaments. There is, however, no 
doubt that in the quest of the Ultimate, the Indian thinker 
has gone farther than any other, and has developed a pure 
Pantheism. His essential doctrine is expressed in the 
Sanskrit formula Ekam eba admtvyam — “one exists 
without a second.” That is to say the Universe, including 
the material and the spiritual, the human and the divine, 
forms only a single entity. It is eternal and strictly without 
predicate; some would even say that we cannot posit 
either its existence or its non-existence. The appearance 
of distinct phenomena and the impression of independent 
personality are either temporary or illusory. There is one 
very famous passage in the Chhandogya Upanishad in 
which a father instructs his son. He tells him to perform 
certain acts, to split, for instance, a seed till he reaches its 
very centre, or to dissolve salt in water. In each operation 
the boy reaches a point at which he finds nothing at all. 
There is a void in the centre of the seed, and the salt no 
longer appears in the water. Yet that invisible thing — or 
should it be nothing? — is the ultimate essence, and is to 
be identified, not only with the phenomenal universe, but 
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with the boy himself: “That which is the subtile essence, 
in it all that exists has its self. It is the True. It is the Self, 
and thou, O Svetaketu, art it.” 

The problem of the origin of phenomena is approached 
and solved in various ways. The best-known answer to 
the question “How does the universe as we know it spring 
from this Ultimate?” is found in the Upanishad just 
quoted. The Ultimate (the Sat, literally the True) by 
thought evolved fire. From fire was produced water, and 
from water earth. Then the Sat, entering into these three 
elements, -gave rise to various forms, shapes, and colours. 
None of them, as we see them, is pure; earthly fire has in 
it the elements of water and of earth, and so the others 
are in a certain sense mixed, though the mixture is not so 
complicated as it is in such organisms as the human body. 

With this is bound up the doctrine of transmigration. 
In the form with which we meet in the Upanishads, this 
is not strictly a religious dogma, for it has no relation to 
the gods whom the Hindu worships. In sleep a man returns 
for the time being to the ultimate from which he has 
temporarily emerged, and comes back to his own body 
when he awakes. So when he dies he is for the time re- 
absorbed in the universal essence, but when he returns to 
a corporeal frame the old one is no longer there to receive 
him, and he finds a home in some other. The later Hindu- 
ism adopted this teaching and wove it into the religious 
system. The gods, like men, are part of the Sat, and in the 
end must return to it. But there are various births through 
which they, as well as men, must pass, though they main- 
tain their position throughout the whole of the present 
age. In the meantime they dwell each in his own appro- 
priate heaven (or, in the case of the lower gods or demons 
— ^the “Asuras” — in his appropriate hell) and men may 
find their new birth, not only on earth, but in one of the 
heavens or hells. Here an ethical element is introduced, 
for the next and some subsequent births are determined 
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by a man’s behaviour in the present. If his Ufe has been 
normally but not markedly good, he will reappear on 
earth; if especially bad, then his next birth will be in one 
of the hells; if particularly good, then in one of the heavens. 
There is thus some sanction for the moral law in practical 
Hinduism, though the absence of memory, that link which 
alone secures continuity of personality, tends to weaken 
the ethical influence of the doctrine. Men are not greatly 
attracted to virtue (though there is in the best men some 
attraction) by the belief that in time to come a person 
who is only formally identifled with them will profit by 
their good behaviour. On the other hand the ordinary 
doctrine of transmigration, as understood by the average 
Hindu, involves a fatalism which is a distinct hindrance 
to moral development. For the principle works not only 
forwards but backwards, and, however much a man may 
seem to be a free agent, his thoughts, words, and actions 
are in reality controlled by the life of another whom he 
does not remember, and in whom he has no interest. 

It is impossible to leave the subject of Hinduism without 
a passing reference to the institution known as caste. 
Nothing illustrates more strikingly the extraordinary 
medley of thought and custom which modern Hinduism 
presents to the student. As far as can be ascertained it is 
neither religious nor philosophical in origin, and yet it 
plays a larger part in Hindu life than any other doctrine 
or practice. It may be that it arose in various distinctions 
between different functions in the community, for the 
four original castes of the Rig- Veda and the Laws of 
Manu were occupational, and there are still trades which 
are confined to members of particular castes. On the other 
hand it may be due to successive waves of Aryan invasion, 
each of which mingled its blood less completely than its 
predecessors with that of the aboriginal and Dravidian 
peoples. Distinctions of the same kind appear in the social 
order of other nations and races. Ancient Babylon had 
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three orders of freemen, the noble, the gentleman, and the 
commoner. The Anglo-Saixon communities recognized 
differences between Eorl and Ceorl, and early Rome was 
divided into Patrician and Plebeian. But whereas in all 
other peoples the tendency has been to break down dis- 
tinctions and reduce differences, in India they have grown 
and strengthened, till to-day there are innumerable castes 
up and down the country, and the rules are so many and 
so rigid as to govern practically the whole life of the 
people. Further, whilst elsewhere the “castes” may have 
kept themselves apart in blood and enjoyed different 
privileges, yet there seems to be no evidence to show that 
anywhere else the separation has been carried to such 
extreme lengths. No doubt there are and always have 
been ceremonial regulations affecting the purity of food, 
but it would be hard to find a parallel to the case of a man 
who deliberately chose death rather than take medicine 
which he believed to have been prepared by a person of 
caste inferior to his own. 

The main facts of caste are familiar to everyone. It is 
partly, but only partly, social organization. A man is 
bom into a caste — that of his parents — and if he comes of 
a family which is outside the regular caste system, such as 
the “Pariahs” of southern India or the Nama-Sudras of 
Bengal, there is absolutely no means whereby he can 
enter one. He must marry within the caste into which he 
is born, and he must enter one of a limited number of 
trades and professions which are open to his caste. In 
particular he must never take food which has been pre- 
pared or even touched after preparation by a person of 
inferior caste, nor must he eat in the presence of persons 
of any other caste, lower or higher. The very touch of 
some castes is pollution to their superiors, and the lowest 
of all are not allowed to come within a certain distance of 
men of higher rank. Whilst it would not be true to say that 
each caste has its own god and its own cultus, there are 



V] PHILOSOPHY AND RELIGION 88 

forms of worship which are confined to one or to a few 
castes. 

All this is more social than religious, yet modern 
Hinduism depends more on caste than on anything else 
for its preservation, and caste rules are enforced by 
sanctions far more terrible to the average Hindu than 
those offered by religion. There is no one word in common 
use which will always translate the English “caste”; if 
the stress is laid on descent, a word meaning “race” or 
“birth” {jat) will be used, but if it be a question of the 
duties and limitations imposed by caste the word usually 
rendered “religion” {dharma) is employed. The term for 
“atonement” (prayaschitta) is commonly employed, not 
only to describe the restoration of an offender to divine 
favour, but to indicate the ceremonies by which a person 
who has infringed some caste regulation may be reinstated. 

The extreme penalty for the infringement of caste 
regulations is exclusion from the caste. This means ex- 
clusion from the home, the severance of all personal 
relationships, possibly the loss of employment, and, 
should the offender die before reinstatement, the absence 
of all the funeral ceremonies which are supposed to benefit 
the soul after death. The price which has to be paid for 
reinstatement varies a good deal with the offence, and if 
the fault be not serious, can be very slight, though it may 
be made very heavy for grave breaches of caste duty. 

Repeated efforts have been made to modify or eliminate 
the caste system from Hinduism. The most notable and 
successful was that of Buddha, but in the end the system 
proved too strong for the faith which he foimded, and only 
faint traces of his work remain in India. One of these may 
be seen in a custom which obtains in the worship of 
Jagannath, one of the gods connected with the Vishnu 
group. At his great Temple in Puri, one of the most famous 
temples in India, every worshipper, as he enters the 
courts, is touched by a “sweeper” — one of the lowest of 
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all castes. This indicates that within the precincts of the 
Temple there is no caste, and though in other circum- 
stances contact with a man of that type would bring 
pollution, here it conveys no stain. Later reformers have 
broken loose from the system; a typical illustration may be 
seen in the Brahmo Somaj, a Theistic movement with an 
eclectic theology, which, under the leadership of Keshab 
Chandra Sen, came very near to Christianity. But it is 
hardly possible to-day to speak of the Brahmo Somaj as 
Hindu, or even as a form of Hinduism. Very interesting is 
the attempt made by Mahatma Gandhi to bridge the gulf 
between the caste Hindus and the “untouchables.” If the 
movement is finally successful, it can only tend to the 
break up of Hinduism as a religious system, for it is so 
wide and inclusive, and contains so many forms, that the 
only features that all types of Hindu have in common are 
the maintenance of caste and the tabu on the ox, par- 
ticularly on its fiesh. Ghandi’s saintly character and his 
martyr death have made an impression on India whose 
effects cannot yet be estimated. But the story of his 
predecessors in this enterprise suggests that in the long 
run he will be no more successful than they were, and we 
may well doubt whether he will win where even Buddha 
(whom of them all in many ways he most resembled) was 
ultimately defeated. 



VI.— PHILOSOPHICAL RELIGIONS 


We noted in the last chapter that under a Polytheistic 
system of religion there was a tendency for thoughtful 
men to break away from the recognized forms of belief 
and worship, and to find some satisfaction for themselves. 
This tendency operates in two directions, the metaphysical 
and the ethical, and two of the greatest of living religions 
show how it is possible for this double impulse to drive 
men away from religion (in the narrow sense of the term) 
altogether, and to lead them so far that they end in what 
is practically a new and independent faith. These two are 
Buddhism, which claims to-day more adherents than any 
other religion, and Confucianism, which covers not merely 
the whole of China, but a large element in Japan also. 

Buddhism exhibits a combination of the metaphysical 
and of the ethical tendencies. On the one hand it may be 
regarded as a logical application of the philosophical 
principles which are expressed in the Upanishads, and on 
the other as a revolt from the moral confusion which seems 
to be inevitable in any Polytheism. Logically there is no 
room for gods in a Pantheism like that of the Vedanta, 
and Siddhartha, the founder of Buddhism, bowed to none. 
To him, as to the Brahman thinkers, there was only a 
single entity, though this forms so much the background 
of his thought that there is comparatively little stress 
upon it. It is rather assumed than stated, and it is im- 
possible to appreciate his teaching until this is recognized 
as its basis. Nor is stress laid upon the origin of man, for 
it is maintained that the idea of independent personality 
G 86 
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is a delusion, and that personal existence itself is unreal. 

The student of Buddhism is feiced with one serious 
practical difficulty. While the main outlines of the 
founder’s teachings were well known, and were long 
handed down by oral tradition, the actual literary monu- 
ments of the faith are several centuries later than his time. 
Two hundred years after his death the Buddhist “scrip- 
tures” had not begun to take shape, and there is need of 
very great care in isolating the primitive elements from 
the masses of later accretion in which they have been 
embedded. It is only in recent years that a beginning has 
been made with the Higher Criticism of the Buddhist 
literature — the attempt to trace the structme and growth 
of the books — or even with the textual criticism. But a 
beginning has been made, especially by a few western 
students and by fully qualified Japanese scholars, and we 
may hope for much clearer light on the origin and develop- 
ment of Buddhism in the next few generations. 

It is, therefore, somewhat difficult to define the theology 
of early Buddhism. To use a phrase common in presenta- 
tions of the Faith “Brahma was dethroned”; if gods 
existed at all they existed on the same terms as men, and 
had no more permanent basis of reality. The search for 
final truth and redemption, therefore, could ignore them, 
for they also were subject to the same laws and were 
exposed to the same vicissitudes and fate as the human 
seeker himself. There is, however, a strenuous insistence 
on the reign of Law, though room is carefully left for 
individual choice and action, and some attempt is made 
to avoid a pure fatalism. 

In the absence of any personal object of devotion it 
might seem to the western student that the religious 
instinct would inevitably miss its way, and that the result 
would satisfy neither the human mind nor the human 
heart. It is time that in later ages this difficulty manifested 
itself, and that very great changes took place in the 
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general character of the religion. But even at its inception 
Buddhism achieved a sublime mysticism and a lofty 
ethic, and offered its followers a salvation from super- 
stition, fear, and the tyranny of pain. It owes its origin to 
a very practical attempt to meet one of the great needs of 
the human spirit. The story goes that Siddhartha,i a 
young prince belonging to the Kshattriya caste (i.e. the 
warrior caste, standing next to the Brahmans), was 
brought up in his father’s palace at Kapila-Vastu, a town 
in northern India, completely shielded from the sight and 
knowledge of all sorrow and suffering. When at last the 
facts came home to him he set himself to discover the 
means whereby man might escape from suffering. He 
practised all the methods in favour with the holy men of 
his day, and surpassed them all in the extent to which he 
carried his ascetic practices and austerities. These he 
found to be of no avail; none gave him relief from the 
problem which weighed upon his soul, and none brought 
to him enlightenment. Finally abandoning them he gave 
himself to meditation, and at last the truth broke upon 
him and he became the Buddha, the Awakened One. 

The great discovery is expressed in “the Four Noble 
Truths.” These are: 

(1) All personal existence is inextricably bound up 
with suffering. 

(2) All suffering is due to “thirst,” i.e. desire. 

(8) Suffering can be avoided only when desire is 
eliminated. 

^ The different names by which the founder of Buddhism is 
known may need a word of comment. Buddha means “the Awakened 
One,” and is applied in Buddhist theolo^ to many others besides 
the founder. Gautama is his family name, Sxddhartha (Pali SiddhaUha) 
his personal name; that by which he is generally indicated in later 
Buddhism is Sedeyamuni (the solitary of the Sakyas), a title applied 
to him alone. With these last two we may compare the use of the 
two names Jeatts and Christ in Chrisitian theolo^. Except in speak- 
ing of the events of his life in the world, the name Sakyamuni will 
be used through the present chapter. 



88 A COMPARATIVE HISTORY OP RELIGIONS (vi 

(4) Desire can be eliminated only by following the 

“Noble Eightfold Path.” 

This Eightfold Path is the primary basis of the Buddhist 
Ethic, and its divisions are: 

1. Right views. 

2. Right feelings. 

8. Right words. 

4. Right behaviour. 

5. Right mode of livelihood. 

6. Right exertion. 

7. Right memory. 

8. Right meditation and tranquillity. 

At first sight it would appear that there is some ambiguity 
in the use of the word “right,” but as a matter of fact the 
terms are discussed at length in the Buddhist writings, 
and their general import is clear. In spite of their monastic 
basis they offer to men the highest and most complete 
standard of external conduct that has ever been pro- 
mulgated, except for the type of life and character en- 
joined in the Sermon on the Mount, and in theory it can 
hardly be maintained that the Buddhist ideal of conduct 
falls materially short of the Christian. It is quite possibly 
the strength of the ethical element in Buddhism which has 
given to it the very real power which it undoubtedly 
possesses, for, in its original purity, at any rate, it had 
certain weaknesses which rendered it unsatisfactory as a 
universal faith. These appear in the later history of the 
religion, and are responsible for many changes which have 
taken place. 

Before entering further into the practical effects of the 
teaching of Sakyamuni, we must glance at the ideal which 
he set before men. He expressly denied the existence of an 
Ego. There are five elements which compose that which 
seems to be personality: material qualities, sensations. 
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abstract ideas, predispositions or tendencies, and thoughts. 
But there is no solid and permanent core round which they 
group themselves, and everyone who is enlightened 
perceives that reality is to be found only in a succession 
of experiences. But this enlightenment is the possession 
of the few, and the illusion of personality still remains 
for most sentient beings. As there is no Ego, there can be 
no reincarnation in the ordinary sense of the word. But 
at the same time Buddha inherited and never seems to 
have questioned the Hindu doctrine of Karma, though he 
was forced to modify it. In its ordinary Hindu form it 
simply states that the soul which has lived carried with it 
into the next birth the load of action which it has accumu- 
lated, and that the whole of each birth is governed entirely 
by that which has gone before. Buddha, on the other hand, 
could not think of Karma as a personal inheritance, and 
was compelled to formulate a theory of reincarnation 
along rather different lines. At death, he taught, the 
elements which give rise to the illusion of the Ego — ^the 
five “Skandhas” — are dissipated. The actions which have 
sprung from them, however, survive, and these have the 
power of gathering round them fresh elements, and 
making a new illusory personality. 

Whilst there is, therefore, no personal continuity 
running through the successive lives, there is a connexion, 
a chain of being. This involves (since all personal existence 
is bound up with suffering) the repeated introduction of 
pain into the world, and it is here that Buddha offered 
release to humanity. The Eightfold Path has four stages. 
The first is that of entrance. When a man has once 
definitely pledged himself to follow the Path, the end is 
sure. It may be long delayed, and innumerable lives may 
yet be in front of him, but in the end he is certain of 
salvation. The second stage is reached when the convert 
has in front of him only one more life, after that which he 
is now living. Before this is entered certain delusions are 
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eliminated, and during it still further progress is made. 
The third and fourth stages are those of the man who has 
entered on his last life; in the former of the two his 
remaining delusions and desires are overcome, and in the 
latter he has already attained to perfection and simply 
awaits death in order to reach the final goal. This state 
is that of the “Arhat,” and is that of Sakyamuni himself 
during the years between his enlightenment and his 
death. At death the Arhat passes into what is known as 
Nirvana (Pali Nibbana). 

The attainment of Nirvana is the ultimate goal set 
before men by Buddhism. Yet no term in the whole 
vocabulary of the world’s religion has aroused more dis- 
cussion or is less certain in its meaning. It is indeed 
probable that Sakyamuni himself used it in more than one 
sense, adapting his teaching to the particular audience 
with which he might at any given time be faced. The truth 
seems to be that he had passed out of the realm of doubt 
and fear and entered into a wholly new experience. The 
teiTor of the world, the fear of pain, the dread of super- 
stition, the threatening clouds of philosophic doubt — all 
had passed from him, and the relief and revulsion had left 
him in a state of ecstatic calm for which he could find no 
positive language. Inexpressibly more restful than joy 
and more joyful than rest, it paradoxically combined all 
that was most worth having in both types of happiness — 
it was a peace that passed all understanding. Thus 
descriptions of Nirvana are practicsdly always negative, 
and even so the extent of the negations is somewhat 
difficult to determine. Sakyamuni himself seems to have 
described it as the annihilation of thirst, of sorrow, and 
of rebirth, and to have declined to say whether it meant 
continued existence of any kind after the physical death 
of the Arhat. In spite, then, of the praises lavished on it 
by his followers, it is difficult to escape the conclusion that 
it involves at least the extinction of personal identity. 
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The first of the illusions to be conquered on the first stage 
of the Path is the illusion of the Self, and though “Self’ 
may not exactly correspond to the western conception of 
personal individuality, it can scarcely be maintained that, 
if the road starts here, the ultimate goal is likely to leave 
much place for personality as most of us understand it. 
A passage from one of the Buddhist classics quoted by 
Rhys Davids runs: “They who, by stedfast mind have 
become free from evil desire, and well trained in the 
teachings of Gautama; they, having obtained the fruit of 
the fourth Path, and immersed themselves in that am- 
brosia, have received without price, and are in the enjoy- 
ment of Nirvana. Their old Karma is exhausted, no new 
Karma is being produced; their hearts are free from the 
longing after future life; the cause of existence being 
destroyed, and no new yearnings springing up within them, 
they, the wise, are extinguished like this lamp.” Since each 
new birth is due to accumulated and effective Karma, a 
new birth is impossible, and since there is no connecting 
and permanent element in the different births which 
might svirvive the last physical death, strict logic would 
demand that the Arhat after death ceases altogether to 
exist. Yet Sakyamuni himself strongly condemned the 
doctrine of annihilation, and left the paradox unsolved. 
To him who has attained the ineffable bliss that Sakyamuni 
knew, the distinction between time and eternity is insig- 
nificant, and it does not matter whether he is to retain his 
happiness for ever, or whether it is to last only as long as 
he himself endures. 

There seems to be reason to believe, however, that 
Sakyamuni offered men other ideals than Nirvana, or, 
perhaps, presented different aspects of Nirvana to different 
types of mind. To each he offered that which was best 
suited to it, and there were many who could not breathe 
his mountain air. To them the ideal presented is one of 
Paradise, and though this should strictly be only a stage 
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on the road to the final ideal, there has been a distinct 
(though not universal) tendency to regard this as the ideal 
itself. In any case Sakyamuni mapped the road, and it was 
essentially the road of the moral life. For forty-five years, 
according to the ancient traditions, Buddha wandered 
up and down northern India, teaching his doctrine to the 
disciples whom he gathered and sending them out in turn 
to become missionaries of the new faith. He soon found it 
necessary to organize his followers, and to make a distinc- 
tion between those who continued to carry on their usual 
occupations and those who devoted themselves to the 
spread of truth. Thus arose a double ethic, one adapted to 
the laity, the other to the clergy. 

The former of these appears in several forms, known as 
the five, the eight, and the ten precepts respectively. The 
five are the minimum commandments whose observance 
is enjoined on every Buddhist, and forbid the taking of life, 
theft, adultery, falsehood, and the use of intoxicants. The 
eight add to these three more, which may be voluntarily 
accepted in a special vow: the eating of unseasonable food 
at nights, the wearing of garlands and the use of perfumes, 
and the use of any bed other than a mat spread on the 
ground. The ten are rather statements of sins, which are 
enumerated as follows: taking life, stealing, sexual im- 
morality, falsehood, tale-bearing, abuse, frivolous talk, 
covetousness, malice, and scepticism. A carping spirit 
might find occasion for criticism in the fact that these 
precepts are all prohibitions, but this will not be a serious 
difficulty to any student who is prepared to take a 
genuinely sympathetic attitude to Buddhism. It is 
obvious that, especially if the last three precepts of the 
ten be included, we have here a very high moral standard, 
and that the appeal of Buddhism to the human conscience 
leaves little if anything to be desired. 

It goes without saying that the moral standard required 
of the Buddhist monk is at least as high as that enjoined 
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upon the laity. Ten precepts are usually enumerated, and 
are to be found in the formal vow which every monk takes 
at his initiation. They resemble the eight binding on the 
laity, but two extra commands are added, and one or two 
of the others are more stringent. Monks pledge themselves 
to abstain from singing, dancing, music, and theatrical 
performances, and also take a vow of complete poverty. 
They are permitted only the barest necessities of life, such 
as their robe, their begging-bowl, and their razor, though 
there is no objection to the ownership of wealth by the 
order as a whole or by communities within the order. The 
position is thus very similar to that of some of the monastic 
orders found amongst Christians, both in the East and in 
the West. Instead of the prohibition of adultery, complete 
celibacy is enforced, and the food regulation confines the 
monk’s meal-time to the space between sunrise and noon. 
It is curious to notice that in spite of the prohibition of the 
taking of animal life, there seems to be no objection to 
animal food under ordinary circumstances; it is indeed 
recorded that the last meal of which the Buddha himself 
partook consisted in part of pork. 

It will be noticed that in the foregoing sketch there is 
no mention of two normal features of religion, prayer and 
atonement. The reason is not far to seek. Prayer involves 
the conception of a person who can be addressed; Bud- 
dhism recognizes no such person, and therefore prayer is 
impossible. Its place in actual religious life, however, is 
to some extent taken by meditation. Similarly there can 
be no atonement in the ordinary sense of the word; there 
can be no reconciliation between a sinful worshipper and 
the object of his worship. Sin (in so far as the term can be 
used in speaking of Buddhism) consists either of a breach 
of the moral law or in ignorance of the truth. These 
spiritual weaknesses can be removed only by the sinner’s 
own will and by the simple amendment of his life and 
thought. 
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The later history of Buddhism is of some importance 
to the student of Comparative Religion, for it illustrates 
the difficulties and dangers which beset an atheistic 
philosophy, however pure its ethic may be. There are 
to-day two main branches of Buddhism, the Hinayana 
(“Little Vehicle”), found in Burmah and Ceylon, and the 
Mahayana (“Great Vehicle”), which was the form current 
for many centuries in India, and now embraces the 
Buddhism of Nepal, Thibet, China, and Japan, though 
each has peculiarities of its own. Both branches, but 
especially the Mahayana, illustrate the fundamental 
weakness of Sakyamuni’s teaching. The metaphysical 
conception of endless change, and the denial of the 
personal identity and particularity of the human soul, 
may satisfy the philosophic mind, and there is abundant 
evidence to show that some men are capable of reaching 
a high level of mysticism under such doctrines. But the 
number of these is limited, and the great mass of mankind 
must have something in their religion which will appeal 
to their more human instincts. Men cannot readily accept 
a system which lays down as its first and fundamental 
doctrine a denial of that which seems most real and certain 
to a man, his own personality. So, too, he will naturally 
demand personality in the object of his worship. Even 
where the higher Pantheism has achieved a genuine 
mysticism — ^this is true of Neo-Platonists like Plotinus, 
as well as of Indian thinkers — its tendency is to personify 
the object of faith. In the second place men need a more 
positive ideal than that of Nirvana. Taken at its highest, 
primitive Buddhism offered men a negation of instinct 
and of other qualities which go to make up man. To a 
mind oppressed by an overwhelming sense of the mass of 
human suffering and by the impossibility of escape from 
it, such a negation might bring hope of a kind, but in the 
experience of the normal man pain is to some extent 
balanced by pleasure, and not a few would shrink from a 
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solution of the great problem of life which relieved men of 
evil only by depriving them of good also. Hence a double 
tendency may be observed in the later developments of 
Buddhism — ^far more obvious, it is true, in the Mahayana 
than in the Hinayana sects; on the one hand men tended 
to find in Buddha, and perhaps in others, a personal 
object of faith, devotion, and worship, and on the other 
the ideal of a final attainment of Nirvana lost practical 
importance in the mind of the average Buddhist as com- 
pared with the possibility of bliss or woe in the intermediate 
states which must intervene before that consummation 
was achieved. In other words, men concentrated far more 
on the hope of winning entrance to a heaven and avoiding 
relegation to a hell in future stages of existence. Nirvana 
was far away, and not wholly desirable; heavens and hells 
were close at hand, the one supremely attractive, the other 
supremely terrible. In a certain sense it is true to say that 
the inferior elements which Buddhism inherited from 
early Hinduism proved its salvation, and not only enabled 
it to survive but to spread over the whole of eastern Asia. 

Hinayana Buddhism, however, remained much more 
philosophical, particularly in Ceylon. Yet even in Ceylon 
there is a tendency to elevate the Buddha into a god. 
Figures of him are placed in the temples, and the most 
famous Buddhist shrine in the world is probably that 
which was erected over a tooth of the Buddha at Kandy. 
It is said that the object now preserved there is not 
original, but there can be no doubt that when the temple 
was built the relic which it enshrined was believed to be 
genuine. At the same time there are still left in the 
practical religion of Sinhalese Buddhism many elements 
which have survived from the primitive Animism. There 
is a widespread belief in devils, and the life of the average 
Sinhalese Buddhist is to some extent affected by the fear 
of supernatural beings. This is even more strongly marked 
in Burmese Buddhism, where the practical religion 
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consists to a considerable extent in measures taken to 
avoid the dangers to which men are subject from devils. 

It is, however, in the Mahayana that the greatest 
changes have taken place, and here the natural passion 
for a personal object of worship has produced an 
elaborate theology. Buddhahood was not the exclusive 
privilege of the first teacher; there are others yet to come. 
These are named Boddhisattvas, and from a comparatively 
early period three of them have been recognized and 
adored, Maitreya, Manjusri, and Avalokitesvara. There 
are, however, large numbers of others, and the result has 
been that Northern Buddhism has become a complicated 
Polytheism in which the members of the Pantheon seem 
to be connected by some metaphysical relation instead of 
being members of a great divine family. Thus every 
Buddha is himself threefold, existing as pmre being, 
existing as the coming Buddha or Boddhisattva, and 
existing as the Buddha who actually appears in the 
world. In addition to these, famous saints may be in- 
cluded as objects of worship, and in the various forms 
which Northern Buddhism takes there must be nearly 
as many deities as in Hindu theology. 

Every country which has embraced Buddhism in its 
Northern form has developed peculiar features of its own. 
Thus the religion of Thibet is distinguished from the rest 
by its belief in “living Buddhas.’’ Like all forms of 
Northern Buddhism, that of Thibet gives to its higher 
order of monks the name Lama, and the theory of modern 
Thibetan Buddhism is that the Grand Lama is a reincar- 
nation of the original Buddha, born again into the world 
as soon as he dies. There is thus a constant succession of 
Grand Lamas, each of whom is himself the Buddha 
returned to earth, and as such may be an object of wor- 
ship. But Thibetan Buddhism is very catholic in its selection 
of deities, and in practice it includes in its Pantheon not 
only the primitive demons, but also numbers of Hindu gods. 
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Chinese Buddhism is more nearly the type of the 
Northern school, and while it is in theology polytheistic, 
it has not the peculiarities which distinguished the religion 
of Thibet. Next to Buddha himself the most popular deity 
seems to be a feminine form of Avalokitesvara, named by 
the Chinese Kuan- Yin, and by the Japanese Kwaimon, 
and worshipped as the goddess of mercy. Buddhism has 
necessarily undergone some slight practical modifications 
in Mongolia, where it is the dominant religion, with the 
result that a large proportion of the population is in 
monastic orders. 

It is, however, important to observe that throughout 
the whole history of the Mahayana we have a deeper and 
a more spiritual ideal. It may well be that the religion has 
gained rather than lost by its deification of its founder, 
who has “ascended the empty throne of Brahma.” The 
devotee who “takes refuge in the Buddha, the Church and 
the Law” attains his objects only by faith — ^faith 
regarded as a personal relationship and attitude, not 
merely as the acceptance of a creed. Amongst the many 
Buddhas recognized in the modern Mahayana, an import- 
ant place, especially in Japan, is held by Amitabha, who 
forms with Mahasthamaprapta and Avalokitesvara the 
greatest of the Buddhist Triads. Connected with his name 
we have a genuine mystical religion, recognizing a personal 
object of adoration, and seeking as its highest ideal a state 
of communion with him. And in general the Mahayana is 
distinguished by its practical substitution of the Bodd- 
hisattva for the Arhat. That is to say, it thinks of the 
perfect state as being one, not of merely passive bliss, but 
of active benevolence. The Boddhisattva is essentially 
one who has attained to practical Buddhahood, but 
prefers to postpone or cast aside the attainment of 
Nirvana in all its completeness in order that he may bring 
the supreme happiness into the lives of others. This 
doctrine avoids one of the most subtle dangers in all 
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religion, that of making its ideal purely selfish, and for 
the comparatively low aim of saving one’s own soul it 
substitutes that of satisfying the deepest needs of others. 

Japan received Buddhism from China, but, in course of 
time, certain changes have naturally taken place. The 
most noteworthy of these is the rise into prominence of 
a sect which is especially devoted to Amitabha. The name 
Amitabha has been contracted to Amida, and the sect is 
distinguished by a doctrine which is wholly alien to the 
spirit of Buddhism as a whole. This is a belief in justifica- 
tion by faith. Elsewhere the Buddhist believes that he 
can be saved by acquired merit alone; the Amida doctrine 
states that man can only be saved by the pure grace of 
Amida, and that the human share in this salvation con- 
sists merely in a man’s surrendering himself in faith to 
the god. 

There has been, then, a gradual but marked change in 
the Mahayana school of Buddhism from the teachings of 
its Founder, and we can trace the development of a real 
Polytheism. Naturally this has been accompanied by 
another. The ideal which the Mahayana (and to some 
extent the Hinayana also) sets before men is no longer the 
escape from pain by entry into Nirvana. It is, in fact, 
doubted by some students whether the average Chinese 
or Japanese Buddhist has ever heard of Nirvana. Certainly 
in practical religious thought its place is taken by a 
doctrine of rewards and punishments, heavens and hells. 
The ideal, then, is to secure the one and to avoid the other. 
It is a striking testimony to the intense moral passion of 
Sakyamuni that, in theory at least. Buddhism has always 
retained its ethical principles, and nothing but goodness 
will win heaven and wickedness can only lead to hell. 
Sin, therefore, is partly to be identified with disregard of 
the injunctions of conscience, though ritual failvires are 
also included. Atonement, the achievement of the ideal 
in spite of sin, is to be obtained by good deeds which will 
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more than counterbalance the evil that a man has done. 
Good deeds produce merit, and it is this merit which 
takes a man to heaven. The whole theory is mechanical, 
for a man must acquire a sufficient store of merit, not 
merely to equal the demerit due to his evil deeds, but to 
leave a large balance in his favour. If he accumulates more 
than he needs for himself, the surplus is available for 
others as well. It is a little unfortunate for the credit of 
some forms of the Mahayana that men tend to think of 
ritual acts as more efficacious in the acquisition of merit 
than the moral life. 

This leads us to the subject of prayer. As we have seen, 
in a pure atheistic Pantheism such as that of Sakyamuni 
there can be logically no room for prayer, which is essenti- 
ally some kind of personal communication between the 
worshipper and the object of worship. But with the intro- 
duction of real deities prayer again becomes not only 
possible but inevitable, and prayers are offered to every- 
one of the Buddhas, Boddhisattvas, Saints, and other 
objects of Buddhist worship. Yet in the popular mind the 
thought of communion is seldom prominent, and its place 
is taken by the theory that the mere repetition of prayers 
— frequently in Sanskrit — or of the sacred formula “Om 
mane padme hum” is the most efficacious method known 
for the acquisition of merit. An ingenious method of 
securing this end is found in Northern Buddhism, and is 
apparently to be traced to Thibet. This consists in writing 
the prayer on paper and enclosing it in a wheel to which a 
handle is attached. Every turn of the wheel is, for merit 
{>urposes, equivalent to a repetition of the prayer, and by 
this mechanical means large stores of merit may be 
secured. In Thibet, too — and this practice holds good 
as far south as Darjiling — prayers are written on flags 
which are then placed on poles where the wind can reach 
them. Every time the wind blows a repetition of the prayer 
is credited to the person who set up the pole, and he may 
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thus acquire the maximum of value for the minimmn of 
effort. Except for the Amitabha sects, all Buddhists of 
either school seem to base salvation, the achievement of 
the religious ideal, purely on human activity. 

The combined influence of the metaphysical and of the 
ethical impulses was responsible in India for Buddhism. 
In China the same causes were at work, and about the 
time when the Buddha founded his new religion they made 
themselves manifest. They were, however, less strikingly 
effective, partly because the Chinese were late in system- 
atizing their metaphysics ^ and partly because they were 
not combined in the same movement. The greatest of 
Chinese philosophers was Lao-tse, whose work is generally 
dated about S. century before Sakyamuni. His work and 
theories are obscure to the western reader, mainly because 
it is difficult to define his essential term Too. This seems 
to be a universal essence, producing and pervading the 
whole universe. In itself it is nameless and without 
qualities, but there springs from it another Too which is 
knowable and efficient. Lao-tse seems to have distin- 
guished the two in his mind, and to have concentrated on 
the latter fw purposes of practical religion. The highest 
virtue was to live in accordance with Tax), and this tended 
to a kind of Quietism, for since the Too effects everything 
by passivity, the really good man would seek to achieve 
his ends in the same way. Ciurious and ineffective as this 
doctrine seems, it does appear that Lao-tse had grasped 
the truth that the right way to improve human life and 
conduct is not to impose regulations from the outside, 
but to accept a fundamental principle, change the radical 

^ I am indebted to Dr. Perey J. Bruce for the following note: “The 
Kimg Philosophy is a very well thought out and sustained system, 
and It does no more than gather up and give new interpretation to 
the metaphysics of earlier philosophers. From the time of Confucius 
dow nwards there was a whole series of philosophical thinkers, whose 
writings, the more they are studied, the more they are found to 
reveal profound metaphysical thought.” 
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character, and let conduct be the natural outcome of the 
newly- won personality. But he spoke to a world given up 
to Animism, and in the long run his teaching failed to 
make any serious impression on the faith of his people, 
though he himself was and is still honoimed as one of the 
greatest men whom China has ever produced. But the 
Taoist temples to-day are little more than homes of 
Animist superstition, and the Taoist priest is practically 
a magician and a diviner. 

The ethical impulse expressed itself mainly in Confucius 
(Kung-fu-tse), who is justly regarded as the real teacher 
of China. His views on religion are well known. He did 
not discard religion as some thinkers in the West did; on 
the contrary, he was prepared to aeeept the beliefs com- 
monly held by those about him. But he refused to commit 
himself to any definite religious views, being content 
with a practical agnosticism. About the spirits whom men 
commonly worshipped and feared he knew nothing, or at 
least was prepared to make no statements. He reeognized 
that there were certain traditional obligations, and 
enjoined their fulfilment, but his attitude here may have 
been due to that respect for antiquity which characterized 
all his thinking. Heaven, standing at the head of the 
spirits, was a fit object of worship for the Emperor alone; 
lower men must content themselves with inferior beings. 
He recognized the fact of sin, as everyone must who admits 
a personal deity of any kind, but, alone amongst the 
world’s great teachers, doubted the general possibility of 
atonement. “He who has sinned against Heaven has no 
one else to whom he can pray” is a saying attributed to 
him. 

It is, of course, by his ethical system that Confucius 
is best known. It is to be noted, however, that he always 
laid the main stress on external conduct rather than on the 
inner springs of action. He thought of the ideal life as the 
fulfilment of certain mutual obligations which were placed 
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on men by their relations to their fellows. The husband 
and the wife had duties to one another, so had the father 
and the son, the ruler and his people, the teacher and his 
pupil. Even the spirits who were worshipped seem to have 
been included in his scheme. In each relationship the ideal 
was a mean between two extremes, the inferior must be 
neither impudent nor servile in his attitude towards the 
superior, the superior must be neither domineering nor 
undignified towards the inferior. Deportment was to him 
of the highest significance, and his own demeanour in 
various circumstances was lovingly remembered and 
recorded by his disciples. Confucius had the highest 
reverence for antiquity, and his ideal was a return to the 
life and standards of the best days of the past. He himself 
wrote very little, the only book attributed to him being 
a short summary of Chinese history. But he edited a 
number of ancient works, and is responsible for the place 
that the “Five Classics” hold in the thought of China. In 
addition to his own work, the Tsun~ts'ew, to which allusion 
has already been made, these included the Yi-king,^ a 
book of magic, the Shi-king, a book of Odes, the Sku-king, 
a book of history, and the Id-ki, a book of ritual. These 
last four were edited by him, and their present form owes 
probably a good deal to him. The whole collection forms 
the sacred literature of China, though it is in no sense an 
inspired literature or divine revelation. It does, however, 
receive the greatest veneration. 

The mere reading of the life and teaching of Confucius 
fails to explain to us the immeasurable infiuence which he 
has exerted over his people. His teaching is magnificent, 
but it is not religion, and its incompleteness is attested by 
the hold that Taoism retained and Buddhism won over 
the Chinese mind. It is in his personal character that we 

^ It should be remarked that some authorities believe that this 
work was not originally intended to be magical, though it was used 
for divination. It may have been rather a treatise on moral, social, 
and political questions. 
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must look for the secret of his power. He impressed his 
disciples as the perfectly virtuous man, and they have 
succeeded in handing on that impression to later ages. 
He was, to quote the words of a modern western apprecia- 
tion, “a fount of moral energy,” and not only China but 
the world as a whole has reason to be thankful for the 
appearance of such a man in a country like China. 



VII.— MONOTHEISM 


We have been concerned hitherto with what we may 
call the normal development of religious belief. We have 
seen how it is possible to trace back all religions that we 
know to an Animistic stage, and how from that the usual 
progress is, sometimes through Polydsemonism, sometimes 
more directly, to Polytheism. This last form of religion is 
always in a state of unstable equilibrium. On the one 
hand there are demands of the human spirit which make 
it necessary to meet both the moral and the intellectual 
elements in man’s being, and a metaphysic and an ethic 
gradually appear. As a rule these are found to be incon- 
sistent with the theory and practice of Polytheism, and 
either they formally break away from it, or we have the 
phenomenon of two kinds of faith living side by side under 
the same name and system, yet with comparatively little 
interaction. Each individual, for his own personal faith, 
turns to one or to the other, and the actual religion of the 
cultured classes is a very different thing from that of the 
great majority. On the other hand, Polytheism in the 
popular mind never wholly rids itself of its Animistic 
background; fresh spirits are raised to the rank of deities, 
and all carry with them traces of their origin. Hence, 
while the philosophic and cultured minds develop more 
and more fully a noble system of thinking and conduct — 
which nevertheless tends to stand aloof from ordinary 
religion, the popular belief drifts back towards the old 
Animism, and, though formally rising above it, is in 
practice largely dominated by belief in, and fear of, 
nameless and indeterminate spirits. 

104 



MONOTHEISM 


105 


vn] 

The philosophy, too, holds its ground with difficulty, 
at least as long as it remains aloof from a more personal 
creed. Historically it has nearly always been either fully 
Pantheistic or at least impersonal. In such doctrines as 
those of Stoicism and original Buddhism there is no room 
logically for worship, and ordinary men must have that 
above them to which they can offer personal tribute, 
whether of fear or of love. It is in Mahayana Buddhism 
that this tendency is better illustrated than anywhere 
else, and we have seen how the personality of Sakyamuni 
and of other Buddhas in various forms has captured the 
imagination and won the adherence of millions. Buddhism 
came into existence as a philosophy, but has become a 
religion. 

The same religion presents us with another tendency, 
appearing most strongly in the Japanese form of the 
worship of Amitabha, which is yet not fully developed, 
even there. This is the denial of all objects of worship 
save one, and the concentration, not merely of worship 
but also of theology, on a single deity. There are forms of 
belief in which numbers of gods may be recognized as 
existing and as being valid in themselves, but the human 
unit in religion, whether an individual or a whole com- 
munity, deals with only one. When the choice is personal 
or temporary the name used to indicate such a belief is 
Henoiheism or Kathenotheism. Thus there are hymns both 
in the Vedic literature and in that of Babylon which are 
addressed to a single god and exalt him as being the sole 
or at least the supreme god, though each religion as a 
whole recognizes many others. Where the choice is that 
of a community — city, tribe, or nation — ^and is theoretic- 
ally permanent, the term used is Monolatry, and its best 
examples (perhaps there are no others) are to be seen 
amongst the more primitive Semitic communities. In 
Mesopotamia and some other parts of the Semitic world, 
notably Ugarit, the course of political history and the 
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genius of poets and theologians so combined these separate 
worships that in the historic literature they formed a 
Pantheon, though the monolatrous basis is still per- 
ceptible, but most of the western and southern Semites, 
being politically centrifugal rather than centripetal, 
retained their local and tribal deities to a much later 
period. 

Twice in human history the fuller doctrine which we 
call Monotheism has developed. This not merely confines 
worship to an individual deity, but denies that any other 
exists at all. Such spiritual beings as are recognized belong 
to a different order, and, whether they be good (angels) 
or whether they be evil (devils), are intermediate in status, 
power, and nature between God and man, approximating 
rather to the latter. It now becomes possible to speak of 
God, not of gods, for He is viewed as an individual, not 
as a specimen of a species. Monotheism differs again from 
Pantheism in its insistence on personality. Whilst not 
necessarily denying to God all the attributes of a meta- 
physical ultimate, it insists that personality must be 
included amongst them, and finds that though it is possible 
to regard God as Causation, Righteousness, Love, Truth 
(not merely causative, righteous, loving, or true), yet for 
purposes of practical religion it is God as a Person with 
whom man has to deal. Thus God stands as an individual 
over against every human individual, and that same line 
which parts one human being from another parts him also 
from God. There may be (and in all known forms of 
Monotheism there is) a similarity between human per- 
sonality and divine, but there is no continuity of essence. 
Men may have something in them which they call divine, 
inasmuch as it can appreciate and respond to the divine 
approach and appeal, but they are not parts of God, nor 
are they elements in His being. Foiur Monotheistic religions 
are known: Zoroastrianism, which, in spite of the labours 
of scholars during the last gen^tion is still somewhat 
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obscure, Judaism, Islam, and Christianity, of which the 
third and fourth are direct descendants of the second and 
derived from it their monotheistic basis. It is to be 
remarked that all foiu* have a conspicuous ethical element, 
though this is not equally developed in all of them, being 
weakest in Islam and strongest in Christianity. 

Zoroastrianism takes its name from its founder, the 
Persian Zarathustra, who was probably a contemporary 
of Ezekiel. The earlier religion of Persia was a Polytheism 
of the usual Indo-European type; that is to say, the gods 
are thoroughly individual and were originally nature 
spirits personified and raised to the rank of “high gods.” 
Its differences from Vedic religion were inconsiderable, 
and some of the gods, notably the sun-god Mithra, sur- 
vived independently alongside of the new faith. But there 
had been time enough to allow of divergence in the use of 
terms which were originally common to both India and 
Persia, the best instance being the change of value under- 
gone by the two terms Deva and Asura (Iranian Daeva 
and Ahura). Originally these seem to have been classes of 
gods which were on an equality, but in India the former 
name was applied to the gods of light and goodness, while 
the latter were degraded to the level of demons. In Iranian 
religion the opposite change took place, and it was the 
Daevas who degenerated, the Ahuras who rose to full deity. 

The principal soiuce for oiu knowledge of Zoroaistrian- 
ism is the literature known as the Zend-Avesta. Repeated 
persecutions have mutilated the collection, and it is 
generally recognized that it is imperfect as it now exists 
amongst the Parsis, who are the modern adherents of 
Zoroastrianism. Even in the extant books it is possible to 
trace several strata, the earliest of which consists of 
hymns called the Gathas, and these are generally supposed 
to represent most nearly the teaching of Zarathustra 
himself. 

The name given to God in the Gathas is Ahura Mazda, 
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literally Wisdom of Ahura. It looks as though there were 
some intermediate stage which we can no longer recover 
between this and the earlier Iranian theology. There may 
have been a real philosophical development comparable 
to that which took place in India before the time of 
Zarathustra. The teacher himself is depicted as a simple 
shepherd, and whilst it is not impossible that he should 
have elaborated such a conception as that of Ahura 
Mazda, it seems unlikely, unless there were some philo- 
sophical speculation lying behind him. For his creed is 
not a simple elevation of one of the deities of a Pantheon 
to a unique position, such as the attempt made by Akhen- 
Aton to make Aton the supreme and indeed the only god 
of Egypt; it is the deification of an abstract principle 
which may be supposed to have been originally an attri- 
bute of more than one god. Hence we may conjecture that 
the development of these divine attributes and their 
recognition in one or more of the members of the Iranian 
Pantheon was earlier than Zarathustra himself. The 
impression is borne out by the fact that we are told of 
another order of beings, lower indeed than Ahura Mazda, 
but higher than man. These are, in the Gathas, six in 
number, and are named the Amesha Spentas. Like Ahura 
Mazda himself, they derive their names from qualities 
which may be ascribed to personality, human or divine, 
and later Zoroastrian theology elevated them to the 
rank of subordinate gods. To Zarathustra they were 
probably not more than divine qualities, Truth, Good 
Thought, Dominion, Piety, Health, and Immortality. But 
he seems also to have recognized numberless other 
spirits, good and evil, angelic and diabolical. We may, 
perhaps, see in these the reduced forms of others of the 
old Aryan deities, for many of them bear names which 
can be paralleled from the Vedic Pantheon. Over against 
Ahura Mazda stands the great spirit of evil, Angra Maiyu, 
later called Ahriman. The two are nearly equal in power 
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and wage unending war on one another, but it does not 
seem that there is any real dualism, for the ultimate 
victory of the Good is assured. 

Zoroastrianism presents a clear picture of a life after 
death, either of bliss or of suffering, and the enjoyment of 
the former and the avoidance of the latter constitute the 
chief ideal of the religion. Sin is in some of its forms the 
violation of the moral law of conscience, and in this 
connection the religion has developed a high standard of 
morality. But, at any rate in the later religion, it is still 
more the incurring of ceremonial uncleanness, of whieh the 
worst form, at least in modern Parsiism, is contact with a 
dead body. Since a peculiar sanctity attaches alike to 
earth and fire, bodies must be neither buried nor burnt, 
but are exposed to be devoured by vultures. Sacrifice 
seems to play little part in religious praetice, but prayer 
at the fire-temples is valuable and important. The main 
road, however, to the Zoroastrian heaven is the path of 
an upright moral life, free alike from ethical wrongdoing 
and from ceremonial uncleanness. 

Like most other religions which look back to a noble 
historical founder, Zoroastrianism does not seem to have 
maintained its theological simplicity. It developed in 
Persia itself, and even there it does not seem to have 
preserved its monotheistic purity. Cyrus, in his inscrip- 
tions, uses the language of the ordinary polytheist, and 
though Darius I ascribes his victories and his throne to 
Ahiura Mazda, he speaks of him in the same terms as, for 
instanee, Sennacherib uses of Asshur, and may even have 
held him to be his personal choice amongst many other 
possible deities. Both he and his successors on the Persian 
throne even went so far as to claim deity themselves in 
Egypt, and to recognize the other gods of that country. 
Without attempting to trace the history of the religion 
through its many vicissitudes, we may note that there 
seems to have been in recent years a definite movement 
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towards reform, with a distinct tendency to revert to the 
teaching of Zeurathustra himself. The higher Criticism of 
the Zend-Avesta has done much to make this possible, 
and it may well be that in Zoroastrianism we shall in the 
next few generations have one of the purest forms of 
Monotheism that the world has known. Whilst the official 
religion does not appear to leave much room for the 
cultivation of direct personal relations with Ahura Mazda, 
a high degree of mysticism is possible to the more enlight- 
ened members of the Parsi community, and it seems that 
in some ways the religion is learning something from 
Christianity. Its great weakness would appear to be the 
insignificance or even absence of any clear or positive 
doctrine of an atonement. Sin can be expiated only by a 
corresponding balance of righteous acts, and sooner or 
later it must become clear that this does not suffice to 
promote the ideal moral relations between the worshipper 
and the object of his devotion. In the long run a heaven 
that can be seciu-ed by external conduct cannot prove 
a satisfactory final ideal for the human spirit. 

Zoroastrianism sprang from a typical Aryan Poly- 
theism. The other great Monotheism is that which was 
developed by Israel, and broke away at a point lower 
down in the scale of religious evolution. There is no religion 
whose history we can trace with more clearness, for we 
have literature coming from practically all except the very 
earliest period. We may distinguish four distinct stages: 

A. Before the conquest of Palestine. 

B. From the conquest of Palestine to about 750 b.c. 

C. From about 750 b.c. down to the Exile. 

D. Exilic and Post-exilic religion. 

It is true that these merge into one another, and that the 
characteristic features of each have their roots in that 
which preceded it, whilst it must not be assumed that 
progress was evenly distributed throughout the whole 
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people. But for a rough division, stressing the main 
tendencies, this arrangement will suffice. 

Of the religion of Israel before the conquest — that is, 
during the nomad period of her history — we know com- 
paratively little. Probably the religion was of the ordinary 
type to be seen elsewhere amongst Semitic nomads. They 
lived in a world peopled by spiritual beings, to whom the 
general name of El was given, and one amongst these 
Elim was recognised as the tribal or national -God of 
Israel. His name was Yahweh, and His home was in the 
far south, in the country that lay between Palestine and 
Egypt or between Palestine and northern Arabia. The 
exact spot is uncertain; there are two traditions, one of 
which locates Him in Sinai (possibly near Kadesh Barnea, 
the modern Ain Kadis), the other in Horeb, which is 
frequently supposed to have lain to the east of the Gulf 
of Akaba. His place in the tribe was that usually assigned 
to the national El, except for one distinction which is 
fundamental. Whilst other peoples regarded their gods 
as natural members of the tribe, and could give no account 
of the way in which the human and the divine first came 
into contact, the Israelites traced their religion back to 
a definite historical starting-point. There is no reason to 
doubt the truth of the statement that they were first 
introduced to Yahweh by Moses, who. had led them, or 
some of them, out of Egypt to the sacred mountain, and 
that there they entered into a solemn covenant with 
Yahweh, who thereupon became their God, as they became 
His people. Now the term rendered “covenant” does not 
necessarily imply a bargain as it might do in normal 
speech. Its essence is the unification of two parties into 
a single entity. Conditions might be imposed by one side 
or the other or by both, but a covenant relation was 
possible without any conditions on either side. The 
unification might be valid only within a limited sphere 
or it might be complete, whether there were conditions 
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or not. In the case of Israel and Yahweh terms are laid 
on the people, but none are accepted by the Deity. It is, 
of course, open to Him to break the union if He sees fit, 
and Israel automatically breaks it in failing to observe 
any of the accepted conditions. Thus the religion of Israel 
stsuted with a definite act of union, voluntarily offered by 
Yahweh and voluntarily accepted by Israel. He had 
existed without them, and could dispense with them if 
the “covenant” were broken, and it is significant that one 
of the epithets which the Israelite saint applied to Yahweh 
was “covenant-keeping.” As to His moral character we 
have little evidence, but that little goes to show that He 
was endowed with the ordinary good — and bad — qualities 
of the Semitic nomad. He appears as fierce and blood- 
thirsty at times, but in certain ways demands a high 
standard of conduct. Nomad ethics are usually high, for 
the very life of the people depends on the purity of its 
blood, and the practical absence of private property 
relieves men of the great majority of the temptations 
which invade the more elaborate social order of agri- 
culture, commerce, and industry. 

Details of the relations between God and man in 
nomadic Israel are very obscure. But it is clear that the 
people had some portable emblem, or rather vehicle, of 
Yahweh which could move with them on their wanderings, 
and was believed to contain His actual presence. This was 
almost certainly the so-called Ark, a box which was said 
to contain two stones received on the sacred mountain at 
the time of the original covenant. Later ages believed that 
the terms of the covenant were inscribed upon them, but 
the earlier view is that the Ark was the actual residence 
of a very powerful personality. It had, of course, a tent of 
its own, and attendants, whose duty it was to perform any 
services that were required, and to interpret the will of 
Yahweh to His people when they made inquiry. The 
method which they adopted for ascertaining the will of 
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Yahweh may have been some form of the sacred lot, but 
the great majority of the questions addressed to them by 
private Israelites presumably sprang out of disputes, and 
they would have to guide them, not merely the general 
ethical principles which all Israelites recognized, but also 
a growing body of legal decisions. They would also be 
responsible for the care of the Ark and all that was con- 
nected with it when the people were moving from one 
encampment to another, or were taking the Ark with them 
into battle. 

In thinking of the human side of the religion, it is 
important to remember that in early Israel, as in most 
other primitive peoples, the unit was not the individual 
man or woman but the community as a whole. Separate 
persons were related to Yahweh, not independently, but 
as elements in the whole nation. If one man sinned the 
whole of Israel sinned, and must in some way expiate their 
wrongdoing, or all the people would suffer. Similarly the 
reward for conduct especially pleasing to Yahweh fell on 
others in addition to the man whose acts had won His 
favour. Thus, when prayer was offered — and though we 
have no direct evidence we may suppose that it was — it 
was offered on behalf of the whole people, though it does 
not seem that there could be any general worship in the 
sense in which it was later developed. It is still a moot 
point as to whether there was any such institution as 
sacrifice. Some of our earliest authorities (the great 
prophets of the eighth and seventh centuries) appear to 
deny it altogether, but on the other hand it is difficult to 
imagine an early people maintaining a religion in which 
there was no sacrifice, and the festival of the Passover, 
which involved sacrifice, was almost certainly earlier 
than the conquest of Palestine. New Moons and Sabbaths 
may have been observed, but if that were so, then the 
Sabbath is more likely to have been a monthly festival of 
the full moon than a weekly day of rest. 
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The ideal relations between Yahweh and His people 
were those in which He was able or was induced to satisfy 
their material needs. These, clearly, were simple, and 
consisted mainly in right guidance to the best supplies of 
water and pasture, and in defence against enemies. In 
most such early communities, the God is thought to be 
whimsical and capricious, but a most powerful friend when 
kept in a good humour. Sin might be either a breach of the 
simple moral law of which Yahweh was the guardian 
(rules mainly affecting sexual relations and the life of 
members of the tribe), a direct insult to His personality 
of such as the breach of an oath taken in His name, or the 
violation of some tabu^ general or occasional. It seems that 
for the community there was no means of atonement 
except by the elimination from its midst of the offending 
member, either by death or by expulsion. The mode of 
execution was probably stoning, which would avoid direct 
physical contact between the executioner and the criminal. 

The conquest of Canaan produced radical changes in 
the popular religion, Israel came into contact with an 
agricultural people, possessing a civilization a good deal 
more developed than her own, and a religion which 
matched their social development. At bottom the ideas of 
deity were not dissimilar; the objects of worship were 
spiritual beings only slightly differentiated, and with few 
personal names. The generic name was Ba^al, and the 
Ba^al differed from the El mainly in being an agricultural 
‘‘god,*’ a fertility-spirit. His primary function was the 
care of the ground and the production of the typical crops, 
corn, grapes, olives, flax. Instead of being attached to a 
wandering tribe, he was bound down to a locality, and 
had little or no influence outside his own fixed home. 

The means whereby the Ba‘als entered into contact 
with man included those which we have learnt to recognize 
as normal. It was believed that there were places and 
occasions especially suitable to “theophany,” and that 
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from time to time the divine beings might appear to men 
in recognizable physical guise. There were also the priests, 
and, though we have little or no direct evidence on the 
subject, we may assume with some security that these 
officials were concerned, not only with the acceptance of 
offerings and with the regulation of worship, but also with 
divine communications with man. No doubt there were 
secular judges, but it may be taken for granted that 
disputes and other questions would be brought to the 
sanctuary for settlement, and that in many cases the will 
of the god would be made known through the priests. 

But we have in Palestine, and also in Asia Minor, a 
phenomenon which, as far as we know, appeared nowhere 
else in the early world. Certainly no traces have yet been 
found in Europe, Mesopotamia, Arabia, or Egypt, except 
such as can be proved to have been imported from the 
coast-lands of the eastern Mediterranean. This peculiar 
feature was the inspired ecstasy to which the name 
“prophecy” (in a narrow sense) was given. It becomes a 
frequent feature in the later religion of Israel, but we have 
evidence of its existence in Syria before the coming of the 
Hebrews into the country. Its outward manifestations 
consisted in a strange seizure, in which the limbs might be 
violently moved, or on the other hand the muscles might 
be constricted as to produce a state resembling catalepsy. 
The subject was “possessed” by a supernatural power, and 
what he said and saw was attributed directly to divine 
sources. The condition might be induced at will by the use 
of drugs, and persons liable to it were also affected by 
music. It tended to work on groups rather than on in- 
dividuals, and carried with it a certain contagion; if men 
came into contact with a group of ecstatics, they too might 
be similarly inspired. In general it was distinguished from 
the priesthood by being irregular and theoretically 
unofficial. 

Worship was far more elaborate than in‘ the earlier 
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stages of development. Every town and considerable 
village had its “high place,” a solid building or group of 
buildings erected at some convenient spot near the town, 
usually on an elevated site above' it. This sanctuary was 
sometimes a large one, and, as far as our evidence goes, 
contained a great many smaller rooms besides the main 
chamber in which the god was thought to have his dwel- 
ling. Some of these would be used by the attendant 
priests, others were at the disposal of the worshippers. 
The central act of worship was sacrifice, which had two 
forms. In one of these the victim was cooked and eaten by 
the worshipper, the blood and internal fat being presented 
at the altar, and a portion of the flesh reserved for the 
priests. The sacrifice thus became a communion meal, in 
which god and worshipper shared. In the other form the 
whole of the victim was withdrawn from the use of the 
worshipper and became the property of the god. Here 
again we have diversity of practice; some victims were 
burnt whole upon the altar, others were eaten by the 
priests, always excepting the blood and internal fat, which 
remained the actual portion of the god. The latter type of 
sacrifice obviously has nothing of the idea of co mmu nion 
in it, and becomes primarily a gift to the god. 

It may be taken for granted that certain dues were held 
to be the property of the god, especially portions of the 
fhiits of the soil. These naturally took the form of tithes 
and firstfruits, a tribute paid to the god in recognition of 
his ownership of the land and of his activities in promoting 
fertility. There were also great festal seasons, and the 
ritual connected with them may have its origin partly in 
ideas which resemble those underlying the practices of 
sympathetic magic. Thus the greatest of the festivals took 
place at the beginning of the agricultural year, in the 
autumn, when men were about to start preparing the 
ground in readiness for the new seed. Some scholars sup- 
pose that the ritual here was essentially sexual, simulating 
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and assisting the fertilizing of the crops; the best evidence 
is to be found in the Adonis festival of northern Syria and 
Phoenicia. Closely parallel is the ritual whose myth has 
recently become known to us through discoveries at Ras 
Shamra. Here we have the stress laid on the dying and 
rising god which symbolises the revival of dead nature in 
the spring. Another important point in the year came with 
the cutting of the first ears of corn in the spring (the 
harvest in Palestine begins to ripen in March or April). 
The introduction of the new crop was attended with 
dangers, especially that of contamination, which might 
have crept into the old foodstuffs during the year, and 
we may guess that during this festival the use of leaven 
(i.e. sour dough) was prohibited. The third festival came 
some seven weeks later, at the natural conclusion of the 
corn harvest. All three were occasions of great rejoicing, 
when the grim toil of the agricultural life was relaxed, 
and men gave themselves up to freedom and, possibly, to 
licence. 

Sin, in such a religion as this, may be either the omission 
of rites or the violation of tabus. There is no strongly moral 
conception of deity; on the contrary, the conditions of the 
great festivals tended to produce the opposite result, and 
it' seems to be beyond doubt that actions which would be 
strongly condemned in private life were not merely 
tolerated but enjoined in worship. In other words, secular 
ethics stood on a higher plane than religious morality, and 
the god was not greatly interested in human conduct 
except in so far as it directly touched him. Atonement, 
however, was frequently necessary, and this was secured 
by sacrifice of the second class, that in which the victim 
was wholly given up by the worshipper, though the greater 
part of it might become the food of the priests. The atone- 
ment may thus have been a form of fine or attempt to 
purchase the divine favour, though it is possible that there 
were animistic or even magical features in the ritual of 

I 
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Atonement, and that a special efficacy attached to the 
blood of the slaughtered animal. We know that this was 
so in Israel, but we lack direct evidence which would prove 
the earlier Canaanite ritual to have involved the applica- 
tion of sacrificial blood to the altar. This element in the 
rules of sacrifice may have been apotropaic, or it may have 
symbolized in Israel the renewal of the ancient covenant, 
and the re-introduction of the worshipper into the true 
relation with Yahweh. But the fact of atonement through 
sacrifice is attested by numerous inscriptions which have 
come down to us from agricultural Semitic communities. 

The first effect on Israel of the passage from the nomadic 
to the agricultiural stage seems to have been a very strong 
tendency to abandon their old worship and adopt that of 
the new civilization on which they were entering. Indeed it 
seems likely that they accepted the whole of the Canaanite 
culture, including its social customs, law, mythology, and 
religion. This is the best way to account for the similarities 
between the culture of Israel and that of Babylonia, 
which, we have reason to believe, was the chief element 
underlying that of pre-Israelite Palestine. There were 
strong reasons for this course. Yahweh was a storm and a 
wilderness god; His familiarity with the operations of 
agricultiu'e was more than doubtful. Further, the Ba‘als, 
if neglected, might prove dangerous. The land was theirs 
by immemorial prescription, and if their lordship were not 
fully recognized calamity might follow. But diwing the 
period between the conquest and the monarchy it became 
clear, to the best minds at least, that neglect of Yahweh 
was disastrous. For the Israelites formed only small 
settlements in the midst of higher and more developed 
communities, and the imperative need for them was that 
of unity. They were isolated, with broad belts of enemies 
separating their main centres, and the only unifying force 
they had was their reUgion. Even their language seems to 
have been abandoned in favour of that already ciurent 
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in Palestine though it contributed a number of words to 
the vocabulary. 

The second stage, therefore, was one of Syncretism, a 
combination of two religions, in which the forms of the 
one were preserved with the terminology of another, and, 
perhaps, with some of its features added. Thus Israel 
retained the name of Yahweh, and seems to have com- 
bined with the agricultural spring festival its ancient 
nomad celebration of the Passover, which naturally fell 
about the same time. In other respects she seems to have 
kept the Canaanite forms of worship. She recognized 
Yahweh as the only God for her, but He was now an 
agricultural God, and needed therefore to be worshipped 
as other agricultural gods had been. Ritual formerly 
employed in the service of the Ba‘als was now appropriate 
to Him, and, as the names of some of the most devoted of 
Yahweh enthusiasts show, Israel even gave Him the title 
of Ba'al. In short, Yahweh became a Ba‘al. 

This was the general position down to the middle of the 
eighth century, perhaps complicated by the importation 
of foreign cults owing to commerce or conquest and by 
the survival of some ancient forms of religion. At the same 
time there were branches of Israel which had remained in 
the nomad or semi-nomad stage. In the east and the south 
the soil and climate made agriculture practically im- 
possible, and men retained their old ways, their simpler 
religion, and their purer ethic. Yet they felt themselves 
to be a part of Israel, and to be associated with the same 
God. From time to time efforts were made from the 
wilderness to purify religion or to revert to the nomad life, 
and we can see something of the interaction of the two 
social orders in such groups as the Rechabites and in such 
individuals as Elijah. 

It is the mention of this last name which really intro- 
duces us to the third stage in the development of the 
religion of Israel. Elijah comes from the eastern wilderness, 
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and has a double protest to make. The first element in his 
message is a condemnation of the foreign worship of the 
Tyrian Ba*al, introduced by Jezebel, and here he may well 
have had the whole of popular feeling behind him. The 
second is the condemnation of social injustice, as mani- 
fested in the treatment of Naboth by Jezebel. Elijah, as a 
Prophet, was an enthusiast for Yahweh, and the religion 
of Yahweh, as he had known it, had no room for either of 
these things. 

The tendency thus adumbrated in Elijah appears still 
more clearly in his great successors, the canonical prophets 
of the eighth century. Amos, Hosea, Micah, and Isaiah all 
denounced social injustice which was rampant in central 
Palestine, both north and south, and the moral iniquities 
with which worship was associated. They recognized the 
evils and the perils of the agricultural civilization as 
clearly as did the Rechabite, but their remedy was not 
economic but religious. They bade people seek Yahweh 
Himself apart from all the elaboration of professional 
worship, and apply to their life the principles involved in 
His ascertainable will. They presented Him as a God of 
nature, who was responsible for the creation and the 
maintenance of the physical world. They thought of Him 
as the God of History, whose plan for humanity was 
responsible for all national and international movements. 
Even the great racial migrations were under His control, 
and not merely Israel, but also other nations, owed their 
position to Him. Above all. He was the God of universal 
morality, who claimed from all men and from every race 
righteousness. For the first time the demands of conscience 
was supported by those of religion, even identified with 
thero^ sacrifice and ritual were declared to be futile and, 
indeed, contrary to the will of Yahweh. His primary 
requirement was that men should appreciate His moral 
character and strive to imitate it in their dealings with 
their fellows. In Amos the stress is laid on social justice; 
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in Hosea on a deeper quality, to which, for want of a better 
term, we may give the name Love; in Isaiah on a personal 
and national consecration to Yahweh Himself as a 
supremely ethical God. 

It may appear that these doctrines necessarily carried 
with them a full and genuine Monotheism, But though, in 
combination with a strict Monolatry, they would ultim- 
ately lead to Monotheism, it does not follow that the 
pre-exilic Prophets realized the implications of their own 
beliefs. The doctrine of creation, for instance, was one 
which was widely held amongst the nations, and each 
attributed the work to its own deity. Thus similar stories 
of creation seem to have been common to the mythology 
of the whole of Mesopotamia, but whereas in early times 
in the far south the Creator was identified with the 
Sumerian god Enlil, the Babylonian form of the story 
makes Marduk the author of the world, and the Assyrian 
mythologist substitutes his god Asshur. It is quite possible 
that the Hebrew Prophets thought of Yahweh as supreme 
— here they seem to have accepted views which were 
already in existence in Israel — and that other divine or 
semi-divine beings were really subordinate to Him. It 
would be precarious to assume a true Monotheism in 
Israel at all till after the destruction of Jerusalem in 586. 

The seventh century saw another group of Prophets, 
all of whom lived in the generation that saw the end of the 
monarchy. Of the four who are usually assigned to this 
period (Zephaniah, Nahum, Habakkuk, and Jeremiah), 
the most important are the last two. Habakkuk was the 
first, as far as we know, to ask the baffling and yet fruitful 
question, “If Yahweh is the righteous governor of the 
universe, why does He allow wickedness to prosper and 
righteousness to lead to disaster?” Such a question could 
have been asked only on the basis of a doctrine of a 
righteous God, but when once that view was accepted it 
was bound to arise, and the best minds in Judaism and 
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Christianity have sought for a valid answer. Jeremiah’s 
contribution to the world’s religious thinking was of a 
different kind. His experiences were such as to lead him to 
stand apart from his people and alone with his God, and 
the result of his bitter agony of spirit is to be seen in the 
slow yet real growth of individualism in religion. It was 
no longer true that the individual man met God only 
through the community; he had also to deal with Him 
personally, as one over against another. Each must suffer 
for his own sins, and each must be saved by his own 
righteousness — a doctrine which, whilst it finds more 
emphatic expression in Ezekiel, nevertheless seems to go 
back to Jeremiah. 

With the Exile we enter on the fourth stage in the 
evolution of the Jewish faith. That disaster proved in the 
long run to be perhaps the greatest spiritual experience 
through which any nation has passed. Israel still held the 
old territorial view of Yahweh, and she went to Babylon 
believing that she had left behind her not only her home 
and country, but also her God. And she found Him in 
Babylon. The maintenance of prophecy and other features 
of the deeper spiritual life of Israel, in spite of the distance 
from the central home of Yahweh, tended to show her that 
He was indeed universal, and the treatment that the gods 
of Babylon received at the hands of Nabuna’id towards 
the end of the Exile clinched the matter for her. In the 
utterances of the great unknown Prophet whom we date 
at the close of the Exile (Isa. xl— Iv), we have for the first 
time the proclamation of a clear and uncompromising 
Monotheism. Yahweh is God; there is no other. 

It is from this position that the religious life of the 
post-exilic period develops. But we have no longer a 
single thread that we can trace with clearness like that 
which we have followed during the pre-exilic period. Four 
lines may be detected, and though they interacted on one 
another, yet they can best be understood apart. The first 
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of them is the development of Law. The conception of 
Scripture — that is, of divine revelation through literature 
— goes back to the promulgation of the Book of Law 
(generally, though not universally, identified with Deu- 
teronomy or a part of it) discovered in the Temple in 
621 B.c. It was developed later, and civil and ceremonial 
practices, many of them no doubt ancient, were included 
in an elaborate code which now forms the greater part of 
the books from Exodus to Numbers. The interpretation 
and the observance of this Law became one of the leading 
characteristics of the later Judaism, and gave rise to a 
whole profession, that of the Scribes. It was a feature of 
religion which was not and could not be destroyed with 
the Temple, and it remains the chief preoccupation of the 
orthodox and pious Jew to this day. 

Alongside of it there sprang up a religion of the Syna- 
gogue. The centralization of sacrifice in the days of Josiah 
had made it necessary for men to find some other expres- 
sion of their religious life, and in the local communities 
there arose forms of public worship in which sacrifice had 
no part. Men found it possible to meet God and to enjoy 
the full sense of mystical communion with Him without 
the elaborate Temple ritual, and some of the most ex- 
quisite of our later Psalms seem to owe their inspiration 
to the life of the Synagogue and not to that of the Temple. 
There thus developed an inner sense of God, a genuine 
saintliness, which survived, because it could dispense 
with, all outward forms and all material symbols. Men 
learnt to stand alone with God, and to know Him as a 
person, an unseen but loving Friend. 

In the third place we have a philosophy. It is true that 
no Semitic people ever cultivated largely the metaphysical 
mind, but still men did ask questions about the being of 
Gk>d, His methods in creation and His modes of entering 
into human life. Impressed by the power manifested in the 
universe, they spoke of God’s Word as His efficient agent; 
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amazed by the intelligence displayed in the structure of 
the world, they found in Him the vital, almost personal 
quality of Wisdom. In the later Jewish thought, especially 
as it came into contact with the mind of Greece, we have 
these conceptions developed, and Jewish philosophy 
reaches its highest point in the Book of Wisdom and in 
Philo of Alexandria. 

The fourth line of thought was eschatology. This had 
two sides, a personal and a general, and again, though the 
two in practice were intertwined, they sprang from differ- 
ent roots. Man finds it almost impossible to believe that 
death ends his existence, and even in early times the 
Israelite had had some vague notion of a continuation of 
life even after death. But it was a continuation either in 
the grave where his body was bestowed or in a vast under- 
ground realm where he was cut off from all that made life 
worth living, cut off indeed from Yahweh Himself. When 
men began seriously to discuss the problem first raised by 
Habakkuk, they sought to find various solutions which 
would offer a readjustment on earth. To the writers of 
Ps. xxxvii and of the Book of Job the whole drama of 
religion must be played on the stage of this life, and 
recompense and punishment must, find their expression 
before death. This was clearly sometimes impossible, and 
the Book of Job is concerned with a situation in which 
such a solution, though adopted in the popular theology 
typified by the three friends, was obviously out of the 
question. Through his struggles the poet works his way 
to another solution. Since this life leaves him in moral 
confusion, there must be some means whereby justification 
can be secured after death. Before the poem is ended Job 
finds a certain rest in the conviction that after death he 
will see God, and will be justified by Him. The writer of 
Ps. Ixxiii seems to be led by a similar train of thought to 
a like conclusion, but the idea did not seem to take any 
strong hold on the popular mind till the middle of the 
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second century b.c. The persecution of Antiochus Epip- 
hanes cut off multitudes of pious and faithful Jews; their 
brethren rose in revolt and in the end won religious and 
political freedom. But it was not just that those who had 
suffered should be shut out from the triumph, and so men 
came to believe that they too would live again. The 
doctrine of the resurrection as formulated by these early 
Pharisees may appear to us crude and materialistic, for 
they believed in the literal return of the body to earth, 
and had not risen to the purer Greek conception of 
personality surviving all material form, and enduring as 
incorporeal spirit through eternity. But it is to be noted 
that everywhere else a doctrine of the life after death 
arose apart from religion, being based either on certain 
natural analogies, as in the so-called “Mystery Religions,” 
or on philosophical psychology. The Jewish doctrine 
sprang directly out of religion, out of what the Israelite 
believed the character of God to be, and out of what he 
knew to be his relationship with that God. It finds its 
noblest and its simplest statement in the teaching of Jesus 
Himself, who held that God, as He presented Him, could 
never allow a physical event like death to interfere with 
a genuine spiritual .communion between the Heavenly 
Father and His earthly child. 

The general eschatology is more complicated, and 
centres round two main ideas, those of the Kingdom of 
God and of the Messiah. From very early times men had 
believed that when things grew too bad to be mended — 
eschatology always flourishes in times of distress — God 
would interfere, bring the present order to an end, and 
inaugurate a new world in which His will should be 
supreme. We cannot trace this thought through all its 
development from the days of Amos onwards — and Amos 
found it a popular belief — down to the end of the second 
Temple, but it played a more important part in the 
religious thinking of the Jew of the first century b.c. and 
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of the first century a.d. It took various forms, and we 
have a whole literature which deals with it. To this type 
of writing the name Apocalypse is usually given, and two 
Apocalyptic books are found in our Bibles; the Book of 
Daniel in the Old Testament and the Book of the Revela- 
tion (which, though Christian in its present form, seems 
to have been based on Jewish apocalyptic writings) in the 
New Testament. Others appear under the names of great 
heroes of the Hebrew past. Thus we find them under such 
names as Ezra, Baruch, Isaiah, Moses, and others, while 
there is a whole library which carries the name of Enoch. 
Sometimes these present the new Kingdom as earthly, 
sometimes as heavenly, but there is always a time of dire 
calamity preceding its inauguration. Miraculous events 
occur, and the wicked are overwhelmed, sometimes to 
perish utterly, sometimes to endure an eternity of torment 
in hell, but the righteous always survive, either in earth 
or in heaven, and share in the triumph of their God. 

In some forms of Apocalypse a limited period of 
happiness on earth precedes the final judgement and the 
establishment of the heavenly Kingdom. There is usually 
a strong nationalistic element in the predictions, for the 
wicked generally include the heathen, especially such 
heathen nations as have oppressed Israel. It is noticeable 
that a universalist tone, which is manifest at a few points 
in the history of Jewish thought, practically disappears in 
apocalyptic literature. 

In some forms of eschatology, though not in all, a 
Messiah appears. As far back as Isaiah we can trace the 
expectation of an ideal king who should rule over Israel 
as a king ought to rule, in perfect justice and in perfect 
love. The conception reappears sporadically in Hebrew 
writings, and takes clear shape in some of the Apocalypses 
of the second century B.c. and onwards. Again, there are 
wide differences of presentation. Sometimes the Messiah 
is the agent used by God for the closing of the old age and 
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the introduction of the new; sometimes he appears only 
when the victory is won. Sometimes he reigns as the vice- 
gerent of God on earth, sometimes in heaven. Once, and 
once only, as far as the literature is yet known to us, he is 
not human but divine. 

Here, then, we have a picture of the Judaism of the 
first century a.d., especially as it survived the destruction 
of the second Temple and the end of the Jewish state. For 
the Sadducee movement perished with the fall of Jerusa- 
lem; it was Phariseeism that lived on in the Rabbis. That 
which was permanent in Judaism was a clear pure Mono- 
theism, with a strong moral content, a real and deep spiritual 
life, a powerful sense of sin, mainly moral, an atonement 
through sacrifice or, later, through prayer, fasting, and 
almsgiving, and a great hope that some day the cause of 
God would be vindicated, and His will done, as in heaven, 
so on earth. 



Vlll.— ISLAM 


There are to-day two religions which are directly des- 
cended from Judaism, Christianity and Islam. Unlike the 
parent faith, both claim to be universal, and to make their 
appeal, not to any one race or people, but to all humanity. 
Amother point of resemblance is to be found in the fact 
that each has a historic founder, and can date its origin. 
Each has a Scripture of its own, and each admits (though 
in different degrees) the validity of the Jewish Bible. Both 
are strongly monotheistic, and both have retained some- 
thing of the ethical character of Judaism, though, again, 
the conditions under which they arose have produced 
considerable differences of moral standard. Of the two, 
Christianity is the older by some six centuries, but it will 
be more convenient to glance at the younger religion first*.. 

Islam, or Muhammadanism, has been described as 
“a bastard Christianity,” but the name is misleading; it 
would be much nearer the truth to speak of it as a “bastard 
Judaism.” Except in their universalism, Christianity and 
Islam agree with one another only when they agree with 
Judaism, and the differences between Judaism and Islam 
are much slighter than those which appear when we com- 
pare Christianity with either of the other two. Muhammad 
was certainly acquainted with Christianity, though his 
comments on it suggest either that his knowledge was 
very imperfect or that the form of Christianity which he 
met was far from being normal. It may be doubted whether 
he had read or heard read any considerable portion of the 
New Testament, though he was familiar with the name of 
Jesus and some of the narratives of the Gospel story. He 
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knew of the doctrine of the Incarnation, which, like the 
Jew, he strenuously rejected, though, curiously enough, 
he accepted the Virgin Birth of Christ. 

Muhammad’s knowledge of Judaism was rather more 
accurate, but again it does not seem that he had first-hand 
acquaintance with the literature. He alludes not infre- 
quently to the narratives of the Old Testament, especially 
to those which deal with the early days of Israel. Adam, 
Abraham, and Moses are familiar personalities to him, 
though there is little trace of the influence of the prophetic 
religion in the Qur’an. It may be surmised that he was 
dependent for his knowledge of Hebrew history on oral 
tradition, and that of a type influenced by Rabbinic 
Midrash. In general it may be said that, while he knew 
more of Judaism than he did of Christianity, it was not 
the best features of that religion which most impressed 
themselves upon him. 

Our knowledge of pre-Islamic Arabia is comparatively 
slight, and oiur information as to its earlier religion comes 
to us partly from traditions handed down by Moslem 
authorities, and partly from survivals in Islam itself. We 
are indebted especially to two scholars, Wellhausen and 
Robertson Smith, for investigating the available material. 
Thanks to them we can see something of the general type 
of religion current in the time and in the country of 
Muhammad, and we can realize that it was not very differ- 
ent from that which prevailed farther north in the early 
days of Israel. We hear of a number of different gods, each 
of whom was attached to a particular spot or to a par- 
ticular tribe, though numbers of them might be wor- 
shipped in Mecca. Sometimes tribes divided their allegiance 
between various deities, but it does not seem that any 
attempt was made to relate the gods to one another, and 
the religion, while passing out of the purely animistic 
stage, is a Polydseanonism rather than a Polytheism, 

The ancient Arab recognized many sacred places, and 
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with each was associated a special ritual. Their main 
features, however, were very similar, and were such as 
might be found in almost any Semitic community on the 
nomad or semi-nomad plane. The symbols of deity were 
usually' simple stones, which served both as emblems of the 
god or goddess, and, in some respects, as altars. Temples 
hardly existed; the nearest approach to them was the 
sacred enclosure, which may have been an extensive 
pasture area, for camels and other animals were regularly 
consecrated by being set free to wander and to feed in 
these spaces. There were sacred times and seasons, though 
this side of Arabian religion is obscure, owing to the 
general vagueness of the pre-Islamic calendar. One of the 
most important was a spring festival which corresponded 
generally in time and character to the Hebrew Passover. 
This was regarded as a “pilgrimage festival” {Mj), and 
it was observed, as far as we can tell, at many sacred 
places. The ritual included a solemn procession round the 
sacred object, and also, possibly, short journeys from one 
holy place to another in the immediate neighboxirhood. 

Sacrifice was a regular feature of the religious life, and 
the victims included not only all the usual domestic 
animals, but also human beings, generally captives or 
slaves. The various kinds of sacrifice that are found in 
Judaism appear here also, except that the share of the 
victim devoted to the priest plays a much less important 
part. The whole picture that is formed in our mind closely 
resembles that of the early religion of Israel, before and 
immediately after the entry into Canaan. But whereas the 
growth of Israelite religion into a Monotheism was a slow 
process carried over five centuries or more, Islam sprang 
into the world suddenly, and assumed a stereotyped shape 
to which all later developments in theory conform. 

Whilst the main outlines of the life of Muhammad are 
familiar to everyone, the facts are too important to be 
passed over altogether. Bom of the ruling family of Mecca, 
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the Quraish, he nevertheless lived in humble circum- 
stances during the earlier years of his life, and following 
his occupation as a camel-driver visited 'a number of 
places outside the actual borders of Arabia. He became 
subject to visions, and though the messages he received 
in this way probably represented to a large extent the 
results of his own thinking, yet they convinced him (and 
ultimately others) of the divine origin of the truth he had 
to reveal. He was for years saved from violence by his 
friends, of whom the two most faithful were his uncle and 
his wife, but was at last compelled to flee with a few 
converts to Medina. There he organized not only his 
religion but also a form of state, established a military 
power which lived at first on plunder, and eventually grew 
strong enough to return to Mecca, take possession of the 
city, and make it his religious and political head-quarters. 
His death did not check the progress of his followers, and 
within a century Islam had spread by violent means over 
the whole of western Asia and northern Africa, and had 
actually entered Europe across the straits of Gibraltar. 

Islam may be described as a Monotheism in which 
every other consideration is subordinated to the doctrine 
of the omnipotence of God. He stands essentially alone, 
and the great crime is to “associate” others with Him. 
He is worthy of all praise, because He can do as He pleases 
both in the world of nature and in the world of man. All 
things and all persons are utterly subject to Him, and He 
is depicted as an absolute despot on the oriental model, 
yet with a nature which may be merciful and even loving. 
But we cannot help feeling that this omnipotence is purely 
arbitrary in its operation; God does as He pleases, subject 
to no rule and to no law, whether of others or of His own 
being. None can control Him, none can criticize, none can 
even forecast the lines on which He will act. Not only will 
He bestow material success and disaster where He pleases, 
but assigns man to eternal bliss or woe with equal freedom. 
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He has made all laws, whether physical, moral, or 
spiritual, and, having made them, can administer or 
override them as He chooses. Man is helpless, for God 
has ordained his fate, and it is useless for him to struggle 
against the authority and will of a supreme personal being. 
There is, therefore, a fatalism underlying Islam, which, 
however, is not peculiar to that religion, but characterizes 
all the thinking of the East, appearing in Indian thought 
as clearly as elsewhere. 

Muhammad inherited the eschatology of the later 
Judaism, with its clear-cut distinction between the fate 
of the righteous and that of the wicked after death, an 
eternal heaven and an eternal hell, a catastrophic end to 
the material universe and a Day of Judgement. The 
resurrection is purely physical; the body is to rise as it has 
been buried, and this belief has led to a horror of mutila- 
tion of any kind. Heaven and hell are both described in 
Moslem theology in material terms, and the one is an 
endless enjoyment of bodily delights, the other an endless 
endurance of bodily pain. Thus the wicked ‘^shall be cast 
into scorching fire to be broiled. They shall be given to 
drink of a boiling fountain. They shall have no food but 
of dry thorns and thistles, which shall not fatten neither 
shall they satisfy hunger.” Or again, “They who believe 
not shall have garments of fire fitted unto them. Boiling 
water shall be poured on their heads, their bowels shall 
be dissolved thereby and also their skins, and they shall 
be beaten with maces of iron. So often as they shall 
endeavour to get out of hell because of the anguish of their 
torments, they shall be dragged back into the same; and 
their tormentors shall say unto them. Taste ye the pain 
of burning.” Heaven, Paradise, or “the Garden,” on the 
other hand, is a place where all delights that men have 
postponed in life shall be enjoyed, luxurious couches, 
wine, women (of special creation), fruits, and all manner 
of pleasant food. 
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It is impossible to avoid the impression that the great 
aim which the pious Moslem was exhorted to set before 
himself was the avoidance of hell and the attainment of 
Paradise. Both are described in sensuous terms, and it is 
to be noted that the latter contains no mention of any 
spiritual happiness such as may be derived from a know- 
ledge of the friendship of God. Muhammad did not teach 
his followers to rejoice in the loving presence of their 
Creator; his conception of the future life was from first to 
last couched in crude and materialistic language, though 
this may in part be due to the character of his audiences. 
This was probably inevitable, for neither Muhammad 
himself nor any of those about him had risen to a plane 
of thought on which the deeper moral and spiritual issues 
appealed strongly, though neither the language of Islam 
nor its interpretation of that language is as stereotyped 
as some students have supposed. Where men have broken 
loose and have started thinking for themselves, what they 
have produced is far less a revised Islam than a new re- 
ligion, bearing much the same relation to its parent stock 
as Islam itself does to Judaism. 

Muhammad, then, set before his people what was, 
perhaps, the only ideal that the Arab of his day could 
appreciate, and he was quite clear as to the means whereby 
it was to be obtained. Corresponding to the omnipotent 
despotism ascribed to Gk>d was the human attitude of 
complete surrender to His will. This is brought out in the 
very name given to the religion: Islam means “the mani- 
festing of humility and submission, and outward con- 
forming with the law of God, and the taking upon oneself 
to do or to say as the Prophet has done or said.”^ “To 
become a Moslem” is expressed in Arabic by “aslama,” a 
verb of which “Islam” is the verbal noun. “Moslem” is one 
who accepts the principles involved in the word “Islam,” 
and a common description of a satisfactory convert 
1 Lane, Arabic Lexicon, Bk. I, p. 1,418, col. 2. 
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is “he submitted himself (‘aslama’) and his submission 
(‘Islam’) was good.” This allowed no room for argument 
or discussion, except to determine exactly what the will 
of God was. It is not part of man’s duty to reasQn or to 
underskpid; true religion consists in saying, doing, and 
being what God commands through his acknowledged 
media, the Prophets, Muhammad and the Qur’an. Sin is, 
therefore, any uprising of the human mind or spirit against 
the orders of the Supreme, a neglect of the obligations im- 
posed on man, the doing of acts which are forbidden by Him. 

It is commonly said that two classes of obligation are 
laid on the Moslem. The first of these includes the six 
articles of faith, the second the five practical duties. In 
the former the general name Iman (Creed) is given, to the 
latter the term Din (Religion) is applied, and whilst the 
details are variously grouped under the second head, the 
same practical results always accrue. 

The six articles of Faith are as follows: 

1. God. “There is no God but God” is the foundation of 
all Muhammadan theology. As we have already seen, the 
conception of God is derived in the main from the Judaism 
with which Muhammad was acquainted, and stated that 
He was the Creator of the universe, the Lord of all human- 
ity, the Disposer of all human affairs, and the Master of 
the Day of Judgement. With all this He bears the title 
“Compassionate and Merciful,” though these attributes 
in practice suggest what we should call good nature rather 
than any deep-seated love for humanity. The whole aim 
of Moslem thinking about God is to insist on His absolute 
and unconditioned power. He made Nature, therefore He 
is Lord of it, and can suspend any of its ordinary workings. 
Hence one of the tests whereby His presence and will are 
detected is miracle, and everyone who claims to have the 
divine message and inspiration must prove his validity by 
working miracles or having them worked at his request. 
The belief in the absolute control by God of all human life 
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is made a separate article of faith; so also is the belief in 
the Judgement, 

Here we can trace clearly the reaction of the age and 
circumstances in which Muhammad lived. All about him 
were Polytheists, and to him the greatest of all i^s was 
that which he called ‘‘association,” i.e. the recogmtion of 
other deities alongside of Allah. He carries this back into 
the distant past, and finds that most of the divine judge- 
ments described in the Old Testament were originally due 
to a breach of this law. Hence he forbade the making and 
worship of idols in the strongest possible terms, apparently 
finding from experience that it was the thing itself that 
was revered, and not the person whom the thing repre- 
sented. Since different deities were worshipped under 
different forms — the story of the golden calf supplied him 
with an illustration — it was unlawful to represent either 
in painting or in sculpture the shape of any animal, plant, 
or thing, lest the picture or the statue should receive the 
homage due to God alone. ^ The result has been an extra- 
ordinary limitation of Moslem art. Architecture, music, 
and poetry alone are properly admitted under the system 
of Islam, and decoration must never include an actual 
picture. Geometrical designs are permitted, and the 
Arabic writing has lent itself, in some of its forms, to the 
elaboration of beautiful figures, though the shapes assumed 
by the letters and the arrangement of them sometimes 
make the text difficult to read. It is true that on one point 
Muhammad was compelled to make concessions to a 
tradition which was too strong for his principles, and 
allow worship to be paid to the famous black stone at 
Mecca known as the Kaaba, but even so Islam remains 
the most vigorous protest against idolatry that the world 
has ever seen. 

1 Professor A. J. Wensinck, of Leiden, has shown that this pro- 
hibition was partly due to the feeling that to make the form of any 
creature was, in a sense, to usurp the functions of the Creator. 
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2. Angels stand next to God in the order of being. Here, 
too, Muhammad seems to have been indebted to some 
extent to Jewish theology, and he even adopted one or 
two of the names given to Angels in the later Judaism. 
The t^rm used for them is the Hebrew word meaning 
‘‘messenger,” and their function is to be sent abroad on 
whatever errands their Lord may have for them. It is 
curious to note that this doctrine implies (though perhaps 
unconsciously) a limitation of God. He is unable to be in 
every place at once, or to be aware of all events at the same 
moment, or to act universally, and therefore has to employ 
subordinate spirits. There is also, apparently, the feeling 
that God is too great to deal with man directly, and that 
just as a human despot will enforce his will through 
multitudes of servants, so God Himself has those about 
Him to whom he can give orders with the certainty that they 
will be obeyed. Even the great act of revelation, the Qur’an, 
is mediated to Muhammad through the angel Gabriel. 

Below the angels, though more powerful than man, 
stand the Jinns. These are not strictly included in the 
article of faith, but they were generally accepted in 
Muhammad’s day and have remained in Islamic thinking 
as a relic of the old Arabian paganism. Jinns are unlike 
angels in that they are mortal, and, though created of fire 
(unlike men) yet they beget children, eat and drink, and 
take various physical pleasmes as human beings do. 

8. The Qur'an is the final revelation of Gk)d in literature. 
Other scriptures are recognized, especially those of the 
Jew and the Christian, but they are imperfect and tempor- 
ary. The modern Moslem constantly accuses the Christian 
of tampering with the Gospel in order to confuse and 
mislead men, leaving out passages which foretell the 
coming of Muhammad and insetting others that teach 
doctrines which Muhammad rejected. On the other 
hand the Qur’an is as it has existed from all eternity and 
was revealed to Muhammad. It is the final and infallible 



ISLAM 


18T 


vin] 

court of appeal for all Moslems, and there is no department 
of life over which it is not supreme. This is illustrated by 
the familiar story of the destruction of the great library at 
Alexandria, on the ground that if the things written in the 
books there agreed with the Qur’an they were unnecessary, 
if they differed from it they were false. Of couirse it has 
been found that in detail the Qur’an needs supplementing, 
and there has grown up a great body of traditions, forming 
almost a secondary scripture, but any supplement must 
be exegesis, the development of what is already latent in 
the Book. 

4. Prophets. Whilst he claimed to be the medium 
through whom the final revelation of God came to men, 
Muhammad did not deny the inspiration and truth of his 
predecessors. He was the last of a long series of prophets, 
and from some points of view claimed to be the restorer of 
an ancient religion rather than the founder of a new one. 
Six greater prophets are mentioned, of whom Muhammad 
is the last, the other five being Adam, Noah, Abraham, 
Moses, and Jesus. The dependence on Christianity and 
Judaism will be at once recognized, and it is admitted 
that each of the other five had his own message to the 
world. Abraham is possibly the greatest of them, and 
Muhammad claimed that his faith was that of Abraham, 
which had been distorted by later generations. But he 
himself is more than a Prophet, he is also an Apostle, and 
after him no Prophet can enter the world. Divine revela- 
tion finds in him its crown and coping-stone. 

5. The Day of Judgement is also a direct inheritance of 
the later Judaism. It is ushered in with the usual apocalyp- 
tic signs; the heavens burst asunder, the moon is split, 
the sun is folded up, the stars fall, the mountains pass 
away. All men and women who have died recover their 
bodies, and stand before the throne of the Judge. Conceal- 
ment is impossible, for men ^ow their deeds, and God 
knows them. The passing of the nations before the Throne 
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may take years, and to each as he passes is given a 
“book.” Some have it placed in their right hands and find 
it a passport to Paradise, whilst others have it placed in 
the left, when it is a writ of condemnation to Hell. The 
basis on which the decision is passed is the double one, 
whether they have held the faith of Islam and whether 
they have performed the acts required of the believer. It 
follows from the theory of the Prophets and of the old 
religion (Islam is said to have been the only religion in the 
world till the death of Abel) that there may have been 
myriads of good Moslems before Islam, but after Muham- 
mad only those can be admitted to Paradise who have 
been professed followers of the Apostle. 

6. Predestination. The doctrine of the absolute omni- 
potence of God seems always to carry with it the feeling 
that all events and conduct are ordained by Him. On the 
other hand, such a doctrine throws the responsibility for 
moral evil upon God Himself, and relieves men of the 
ultimate guilt of sin; it is, therefore, seldom carried out 
to its logical extreme. The paradox is left unsolved, unless 
it be solved by the doctrine that though man’s good works 
are predestined, God gives him power to acquire them. It 
is true that men are held responsible for their conduct, 
and are exhorted to carry out the will of God in terms 
which have no meaning except when addressed to people 
of free will, but the formal utterances, where they touch 
the question, insist on the determination of every human 
life in all its details. A passage often quoted speaks of the 
night of “al-Kadr,” i.e. “the Decree” or the 27th of 
Ramadan, as that in which “Angels descend, and the 
Spirit (Gabriel) also, with the Decree of their Lord on 
every matter.” So also “Thus doth God mislead whom He 
will and direct aright whom He will,” and other passages 
in the Qur’an enunciate the same doctrine. 

Though the practical duties of Islam show some 
dependence on Jewish law and thought, the influence of 
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the older religion on the younger is not so great as it is 
in the obligatory doctrines, and it is to be noted that only 
one of them necessarily affects man’s dealings with his 
neighbour. These are: 

1. Recitation of the Confession of Faith. This is, as a 
matter of fact, not enjoined in the Qur’an, but is quite in 
accordance with the spirit and teaching of Muhammad. 
The forumla is, of course, the well-known “There is no 
God but Allah, and Muhammad is His Apostle.” No 
special circumstances are laid down in which it is to be 
repeated, but it is always used in worship. In theory a 
Moslem starts every undertaking with the shorter form 
“In the name of God the compassionate and the merciful.” 

2. Prayer. Whilst private and “unofficial” intercourse 
with God is not excluded, the object of “official” prayer is 
not, in Islam, to attain to communion with God, but to 
satisfy Him by an act of devotion. There are set formulae, 
such as “Give me, O Lord, a good entry (into the tomb) and 
a good exit (from the tomb), and grant me helping power 
from thy presence.” These formulae are recited in Arabic, 
even where that language is not understood, and the rite 
is apt to be tinged with ideas which properly belong to 
magic. Prayer is enjoined five times a day in the Qur’an, 
at daybreak (though in one passage, at least, it is possibly 
the reading of the Qur’an that is intended rather than 
prayer at this hour), at noon, before sunset, after sunset, 
and at night. The last period especially is valuable, and 
the pious Moslem is exhorted to spend half the night in 
prayer. The words should be said standing or sitting or 
lying down, with the face turned towards Mecca, and later 
theory held that it was more meritorious if said in a 
Mosque. It is interesting to find in the Qur’an special 
regulations for the prayers of soldiers on active service. 

8. Fasting. This is prescribed for the month Ramadan. 
It is obvious that complete abstention from all forms of 
nourishment and refreshment is impossible for such a 
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period, and the fast is a fast by day, food and other 
necessaries and luxuries being taken after sunset. The 
strict Moslem to ^his day observes it scrupulously, and 
abstains from food, water, tobacco, and the like through- 
out the whole period of daylight. One good meal after 
sunset and another before sunrise are usually taken, and 
probably the actual quantity of nomishment received 
during the twenty-four hours is little less than usual. 
Nevertheless, the Fast is sometimes a severe ordeal, for 
the Moslem year contains only twelve lunar months of 
twenty-nine days, and therefore the months gradually 
change their position in the solar year. In a hot country 
— and Islam is essentially a religion of hot countries — to 
go without water for a whole day in the hottest part of 
the year is a serious matter, and the fast stiU takes its 
yewly toll of the weak and the aged. 

4. Alms. The very high value placed on acts of casual 
charity may be an inheritance from Rabbinic Judaism, 
where it goes far to take the place of sacrifice. It must be 
remembered that there is in the East no organized main- 
tenance for the very poor and helpless, and though the 
system is doubtless open to abuse, it has an important 
place in daily life. 

6. Pilgrimage. In theory every Moslem ought, once at 
least in his life, to make the pilgrimage to Mecca and 
perform the ancient ceremonies, as Muhammad had 
himself performed them. These include the compassing of 
the Kaaba and the offering of sacrifice, more efficacious 
at some times of the year than at others. In actual practice 
only a small proportion of the Moslem world can make the 
pilgrimage in person, in spite of the greatly increased 
facilities provided by modem means of transport. In some 
parts of the Moslem world, e.g. in India, it is no uncommon 
thing for a village to select one of its inhabitants to go on 
pilgrimage, and for his family and neighbours to contribute 
jointly to the expense^ In this way all share in the per- 
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formance of the duty, and all reap some reward in the 
accumulation of merit. 

These are the five primary duties which are enjoined on 
the Moslem. There are others which, if not so binding in 
theory, are observed with quite as much regularity and 
/earnestness. Prominent amongst these is Sacrifice. The 
attitude of the Qur’an on this subject is uncertain, and it 
may be that Muhammad intended the slaughter of every 
animal used for food to have a sacrificial character. 
Certainly elaborate directions are given as to the way in 
which animals are to be killed, having had the name of 
God pronounced over them; the passage in which they 
occur suggests that the animal is thus given to (iod and 
then by Him returned to the worshipper for his own use. 
But it is clear also that the Mecca ceremonies included the 
offering of animals, though these do not seem to have been 
burnt, and the modern Islamic world certainly performs 
a solemn sacrifice at least once a year. This is at a festival 
known as the Bakr ‘id, the “Ox Festival,’’ and it is cer- 
tainly believed that the sacrifice then performed is 
efficacious as an atonement for sin. The normal victim in 
India is a cow — a choice possibly due in part to the desire 
to protest against Hinduism, and occasionally resulting in 
a riot — ^and in other parts of the Moslem world the victim 
is commonly a goat. But there is no ground for the belief, 
held in certain quarters, that there is no sacrifice at all in 
Islam. 

In addition to the positive duties already mentioned, 
there are certain prohibitions which should be observed 
by all Moslems. These vary in the strength of their urgency, 
and some are easily avoided by special dispensation, or 
disregarded altogether by some Moslems. There is a list of 
forbidden foods and liquors; pork is very generally 
abhorred, and wine and all intoxicants are forbidden, 
though it is said that in some parts of the world this 
command is frequently violated by men who can afford it. 
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Games of chance are not tolerated, and limitations are 
placed on music and dancing. 

Two other features of the practical life of Islam should 
be mentioned. One is the duty of the holy war, or the 
Jihad, which should be waged on the infidels. There is 
some dispute as to whether this means an offensive war of 
conquest, whose aim is to subdue or destroy the unbeliever, 
or a defensive war, which may be necessary to preserve 
the faith. In any case it seems that it is no longer a 
practical element in Islam, though from time to time a 
special vow is taken by a Moslem fanatic to destroy at 
least one unbeliever before he dies. 

The second point which cannot be passed over is the 
marriage law. Muhammad, as is well known, had a fairly 
large harem, and found it necessary to justify the later 
additions by special revelations which applied to himself 
alone. The law allowed four free wives, but placed no limit 
on the number of concubines, i.e. slaves, which a man 
might purchase for himself. The passage in which the rule 
occurs suggests that it was based on economic as well as 
on moral considerations, and, as a matter of fact, in many 
Moslem communities monogamy is the rule. The degrees 
of kindred affinity within which marriage is forbidden are 
very similar to those laid down by Jewish and Christian 
practice. The veiling of women is strictly enjoined, though 
there is some uncertainty as to the exact meaning of the 
law in which it is stated, and the actual practice varies a 
good deal. Women have certain rights in law, and Muham- 
mad was careful to protect their interests and, to some 
extent, their control over their dowries and other property. 
But man is declared to be the superior, and retains the 
right of divorce. This is a very simple proceeding; all that 
is necessary is that a man should pronounce the formula 
of dismissal three times. He is not bound to give any reason 
for his conduct, and the wife’s right of divorce is limited. 
In general it may be said that while the original standard 
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of marriage was never so high as that which has normally 
prevailed amongst Christians and Jews (and it is possible 
that the standard was meant to be higher than the actual 
practice sometimes is), it was probably an improvement 
on conditions which were normal amongst the heathen 
Arabs of Muhammad’s own time. 

In general it may be said that Muhammad recognized 
the Lex Talionis as the basis of civil and criminal law, 
though again he probably did much to mitigate the 
severity of existing custom, particularly by permitting a 
money composition in cases of murder and of some other 
offences. 

We may, then, sum up the main features of the religion 
of Muhammad as depicted in the Qur’an. It represented 
God as an absolute, omnipotent, somewhat capricious, but 
benevolent despot. He made Himself known to man by 
three channels, by prophets, occasionally by angels, and, 
for the great mass of men, by the Qur’an. Man might draw 
near to him by worship, fasting, pilgrimage, and sacrifice, 
but the practical ideal of the religion was not so much 
fellowship with God as the attainment of a sensuous 
Paradise after death. Sin might be either theological 
heresy or immoral practice, though the ethical standard is 
noticeably lower than in Buddhism, Confucianism, or 
Judaism. Atonement might be impossible; it rested on the 
will of God, though much might be done to influence Him 
through righteous living and through sacrifice. 

Though Islam has changed less in the course of its 
history than any other religion, there have been differences 
of opinion and additions made to the original form of the 
faith. There are, for instance, four schools, each traced 
back to an historic founder, all of which are reckoned as 
equally orthodox, and each is represented in the great 
Moslem University of Cairo. On the other hand, there 
are numerous sects which refuse to recognize one another, 
and are inclined to class their rivals with the unbelievers. 
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The two best known of these great sects are those called 
the Sunni and the Shiah. The differences between them 
are historical rather than doctrinal, and each regards the 
other as schismatic rather than heretical, for both can lay 
equal claim to strict observance of the Qvir’an and of all 
other religious duties, except that the Shiah is practically 
excluded from Mecca and makes his p il gri m age to the 
shrine of a saint of his own sect. The quarrel between the 
two goes back to the earliest days of Islam. On the death 
of Muhammad he was succeeded in the leadership of the 
Faithful by Abu Bekr, Omar, and Othman, all of whom 
had been companions of the Prophet. Othman had married 
two of his daughters, but none of the three was strictly of 
Muhammad’s blood. The fourth Caliph, however, was Ali, 
descended from Muhammad through his daughter Fatima. 
He was assassinated after a reign of six years, and was 
succeeded by his son Hasan. The latter gave place to a 
certain Muavia, the founder of the Omeyid dynasty, and 
was eventually murdered. His only brother, Hosein, made 
an attempt to secure the Caliphate, after the death of 
Muavia, but was attacked and slain on his way from Mecca 
to Mesopotamia, leaving the Omeyids in possession. 

The Shiahs insist that the Caliphate was intended to 
be hereditary, and that the first legitimate successor of 
Muhammad was Ali. To them the murders of Hasan and 
Hosein rank as the most terrible crimes in history; the 
memory of the two brothers is kept alive at the festival of 
the Moharram, and the tomb of Hosein at Kerbela ranks 
second only to Mecca as a place of pilgrimage to the Shiah. 
It should be remarked that the Moharram is observed by 
all Moslems, but whilst it is an occasion of joy for Sunnis, 
for Shiahs it is a time of bitter mourning. In parts of the 
world where, as in India, Sunnis and Shiahs are both found 
in fairly equal numbers, the Moharram is often an occasion 
of fierce conflict between the two sects. Generally speaking, 
however, the Shiahs predominate in Persia, and are 
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numerous in India; the rest of the Moslem world is mainly, 
though not exclusively, Sunni. 

Other sects have appeared from time to time, which had 
differed a good deal more from orthodox Islam than did 
Sunni and Shiah from one another. Among these, the 
Wahhabis, were a vigorous reforming sect, the Puritans 
of Islam. They aimed at, and for a time seciued, a large 
extent of political power, and in recent years they have 
overrun all central and western Arabia. Their original 
protest was aimed at the worship of the saints, and even 
adoration paid to Muhammad was condemned. 

Amongst the Shiahs there has arisen one very important 
movement. The theory that the descendants of Ali were 
the only rightful Caliphs still persists, and a list of eleven 
of them is recorded. Of these the last is still living, though 
he is concealed, and waiting to be revealed to the world 
when the time is ripe for him. From time to time men have 
arisen who have claimed to be either this twelfth Imam 
(whose name is Mahdi) or to be in close touch with him. 
The movement has had a serious political aspect in 
northern Africa, and the theory serves as a useful excuse 
for turbulent and revolutionary spirits. 

In two directions Mahdism has given birth to forms of 
doctrine which seem rather to claim to be new religions 
than to be sects of Islam. One of these, arising in Persia, is 
Bahaism, which has attracted a good deal of attention in 
recent years. It has been driven out of Persia, but still sur- 
vives in Syria, though it has suffered so much from internal 
dissensions, that it seems to be already a spent force. The 
other took its rise in India, and claimed to be a fulfilment 
of the expectations of Islam, Christianity, and Hinduism. 
Like Bahaism, it professes to be universal, though it still 
retains formally the name of .Islam. In so far as either has 
tried to reform Islam, it seems that both have failed, for 
neither has made great headway amongst Moslems. On 
the other hand, both have achieved a certain success in 
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making converts from the non-Moslem world, and may, in 
this and in other respects, be compared with an eclectic 
movement like that which is usually called Theosophy. 

It is impossible rightly to represent Islam without some 
reference to Sufism. The Sufis are sometimes spoken of as 
if they were a separate sect, and it is often assumed that 
they are more or less heterodox. But they generally regard 
themselves as orthodox, and representatives are to be 
found in all branches of Islam, though they are probably 
most numerous amongst the Persian Shiahs. Their exist- 
ence illustrates an outstanding weakness of the religion 
of the Qur’an, which leaves comparatively little room for 
the development of mysticism, though, of course, the 
language of Scripture, in Islam as elsewhere, can usually be 
interpreted in any sense that may be desired. Sufism may be 
due largely to the influence of other religions, both in its 
theory and in its practice, but it may safely be said that such 
influence would have had little effect unless it met a deep- 
seated need for which primitive Islam made no provision. 

Sufism seems to have originated as an ascetic move- 
ment. There is, of course, no place in the scheme of 
Muhammad for monastic orders, such as those which 
appear both in Buddhism and in some forms of Christian- 
ity. Nevertheless, there is a special appeal which is made 
by the austerities and sacrifices of the professed life, and 
there soon arose within Islam men who copied the Chris- 
tian hermits in their dress and practices. From the coarse 
woollen garment (Arabic, mf) which they wore, they 
received the name Sufi. Their theology was quite orthodox, 
but laid particular stress on the [doctrine of God’s absolute 
authority, and on the corresponding demand for complete 
human submission to His will. 

From this point it seems that Sufism advanced to a 
mysticism like that which is so often found in Christianity, 
and appears also both in some forms of Vaishnava Hindu- 
ism and of Amitabha Buddhism. The Sufi concentrated on 
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the love of God, and poured out his spirit in communion 
with Him. His language was often extravagant, and in its 
attempt to depict heavenly things in earthly terms gave 
rise to frequent misunderstanding. But a Christian who is 
familiar with Charles Wesley’s “Jesu, Lover of my soul,” 
or with Augustine’s “When wilt thou intoxicate me?” 
ought not to mistake the real meaning of figures of speech 
which, if taken literally, might suggest devotion to women 
and to wine. There can be no doubt of the genuineness of 
the Sufi’s experience of God. 

Sufi theology developed along lines which we may not 
unjustly call pantheistic. The sense of intimate com- 
munion with God led to the thought of absolute identity 
with Him. It may be that the Sufis were influenced by 
Hindu or Buddhist philosophy, but it is equally possible 
that their beliefs on this head grew up spontaneously from 
their experience. Yet they were still able to maintain the 
forms of orthodoxy, for they could repeat the test creed 
“There is no God but Allah,” though they interpreted it 
in a new sense. To them it became practically what the 
Vedanta thinker meant by his confession of faith “one 
exists without a second.” They saw God in the universe 
and in man, and therefore claimed themselves to be 
inseparable and, indeed, indistinguishable from Him. 

Thus the mystic sense of communion with a person gave 
place, as an ideal, to the loss of independent consciousness, 
and the Sufi adopted measures which might induce an 
ecstatic state like that of the old Canaanite prophet. A 
special class named Dervishes gave themselves especially 
to exercises which should induce this ecstasy, and their 
wild dance has become a characteristic feature of some 
forms of Moslem sainthood. At the same time there is 
reason to fear that the ethical sense has weakened, and 
Sufism affords one more illustration of the tendencies 
which seem inevitable when once the stress on personality 
as the basis of religion has been lost. 



IX.— CHRISTIANITY 


In Islam we have a descendant of Judaism which was 
influenced rather by its legal and Rabbinic features; in 
Christianity we have a faith which owes more to the 
teaching of the Hebrew prophets, and, perhaps, in its 
earlier and more elementary forms, to popular Jewish 
Apocal)rptic. Muhammad’s interest in the religion of the 
Old Testament is at its height in the story of Abraham, 
and almost ceases after Moses; whilst it would not be true 
to say that the Christian is not concerned with anything 
before Moses (e.g. some forms of Christian theology lay 
great stress on the accounts of the Creation and of the 
Fall), there can be no doubt that for the Christian the 
centre of importance lies in such men as Isaiah and 
Jeremiah. Further, many early Christian thinkers were 
undoubtedly influenced by Greek philosophy, though they 
may have known it best in its Jewish-Alexandrian, or 
perhaps Antiochian, garb. Throughout its history Chris- 
tianity has shown itself capable of a high degree of 
elasticity in its forms of expression, and has from time to 
time been ready to restate its fundamental doctrines in 
terms which, while preserving the essence of its creed, 
have been adapted to the moving thought of successive 
generations. 

Christianity inherits its doctrine of God from Judaism; 
it is not an accident that Jesus was a Jew. That is to say, 
its theology is monotheistic, and the first article of its 
creed is that there is but one God. Its Jewish ancestry 
makes it impossible for it to offer a pantheistic explanation 
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of the universe (in the strict sense of the term) without 
abandoning at once its relationship to its Founder. The 
whole teaching of Jesus, moral and spiritual, is based on 
the unexpressed but yet fundamental assumption that 
Grod is a Person, who is differentiated from aU human 
persons, as they are from one another, not by some variant 
essential quality (unless infinity is regarded as a quality 
and not a degree), but by a separate individuality and 
identity. 

This does not exclude the possibility of identifying Him 
with that ultimate which is the goal of all metaphysical 
quest. Christianity can speak of God, not merely as Iming, 
but as Love] not merely as true, but as Truth; not merely 
as living, but as Life; perhaps not merely as Creator, but 
as Creativeness; not merely as Cause, but as Causation. 
Nevertheless, Christianity started as a religion with a very 
strong personal basis, and whilst it leaves room for a 
metaphysical conception of God, it insists that for practical 
religion the attribute which is relevant is Personality. 

There is, then, one personal God, the Creator of the 
whole material universe, and the Lord of all that exists. 
Opinions differ even amongst Christians as to the extent 
to which that lordship is exercised over men, some (though 
comparatively few to-day in proportion to the whole 
number of Christians) holding a fatalistic doctrine, the 
ma;jority believing that, in creating self-conscious and self- 
determining beings such as man. He definitely assumes a 
limitation, seeking to control His human creatures by 
moral and not by mechanical means, and recognizing to 
the full their personal status. This appears in the term used 
for Gk)d by the Founder of Christianity, who speaks of 
Him as Father. The implications of that name may be said 
to be briefly these. He is the author of all human being, 
and at the same time assumes a definite moral relationship 
to men, and, within the limits imposed by the law of 
personality, responsibility for them. His own character is 
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peHectly good, and men may find in Him, carried to an 
infinite degree, all those qualities that they recognize as 
good in their own personality. He is thus perfectly wise, 
perfectly just, perfectly true, perfectly loving, and will 
manifest these and all other good qualities in His dealings 
with His children. 

Christian metaphysical theology speaks of three 
“Persons” within the being of God, Father, Son, and 
Spirit. The term “Person,” however, is misleading, and is 
due to an unfortunate Latin equivalent of a word used in 
an ancient Greek creed. The usual formula in English, 
inherited from the Latin, is “three Persons in one Sub- 
stance,” but, as even medieval theologians of the Latin 
Church recognized, a more correct rendering of the original 
words would be “three Substances in one Essence.” But 
it may safely be said that the creeds which enshrine this 
doctrine are the result of conflicting forces in the thought 
of the early Church, which sought to guard against two 
opposite misunderstandings of its view, and produced a 
formula which probably very few can claim fully to under- 
stand. We Me on surer ground if we regard the use of three 
terms. Father, Son, and Spirit, as the result of the actual 
experience of Christians, who developed them — for they 
did not invent them; all three were in use in some side or 
other of Judaism — in order to distinguish different modes 
of the knowledge of God. 

Christianity thinks of the revelation of God as appearing 
in four ways, the last alone being final and complete. 
These are: 

1. Nature. The material world, being created by God, 
whether creation be evolutionary or catastrophic, must 
of necessity be in some fashion an expression of His will 
and being. Traditional “arguments” — treasons why men 
may find themselves intellectually satisfied as to the 
existence of God — are based on the facts of the material 
world. From the repeated chain of cause and effect, the 
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link which seems to find different events together, irien 
have argued to a “First Cause,” not merely in the sense 
that there is a cause which starts the chain, an event which 
is followed by all others and preceded by none, but rather 
in the sense that the existence of the link named cause 
cannot be an accident, but must in itself be the product 
of a Mind and Will. Further, the phenomena of order and 
of adaptation of organ to function in the material universe 
seem to point to a Mind which can plan the whole, and to 
a Power which can give effect to the design of the Mind. 
Yet Christianity never claims that the whole or even the 
more important features of the character and being of 
God are revealed in Nature. Jesus Himself seems to have 
thought of all Nature as being good, at least in the sense 
of being either beneficial or harmless to spiritual humanity, 
but it is always admitted that it is only in a minor degree 
that Nature can be called moral. The final revelation of 
God to man must be above all things ethical, and the 
general judgement that will be passed on Nature is that 
it is non-moral. It may lead the seeker back to a being of 
great, but possibly limited, intelligence, and of great, but 
possibly limited, power, but the traces of loving care, 
though not absent, are less conspicuous: 

“/s there strength there? Enough: intelligence? 

Ample: btd goodness in a like degree? 

Not to the human eye in the preseni state. 

An isoscele deficient in the base'' 

2. Inspired men and women. Christianity recognizes 
that the Spirit of God (or God the Spirit) may and does 
enter into men and women, and use them as the means 
whereby His truth may be made known. The doctrine is 
difficult to formulate, because it is held in so many different 
ways. Sometimes the inspiration is thought to be confined 
to a limited number of men, those whose writings are 
preserved in the Bible, and perhaps other prophets whose 
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exact utterances have not been handed down to us. Again, 
it is sometimes said that wherever a man becomes con- 
scious of a truth, and strives to express it in any way, 
throxigh literature, art, music, or otherwise, he is inspired, 
and in this case inspiration is almost synonymous with 
genius. Others believe that there is something divine — 
not merely some personal element which resembles God, 
but an actual portion of the divine essence and being, a 
“something of God” — in every man, and that this may 
make him a medium for the communication of the truth 
and nature of God, though it is stronger in some persons 
than in others and may be cultivated. In some forms of 
Christianity, perhaps in all, there prevails a beUef that in 
the assembly or body of Christians — called “the Church” 
— ^this same Spirit is always to be found, leading, teaching, 
and inspiring its members. Whilst Jesus Himself is re- 
garded as the final revelation of God, He still needs 
exposition. His words need to be studied and reinterpreted, 
perhaps by every generation, and practically all Christians 
believe that they have with them the guidance of the Holy 
Spirit in this task. 

Amongst most bodies of Christians this permanent 
inspiration is especially manifested in a particular class 
of men, who, in the eyes of many, form “the Church” in 
a narrower sense. They are men who have been “ordained,” 
and there are a number of “orders” of clerical persons, 
varying in the degree in which they are repositories of the 
divine Spirit. Whilst it is not clear that Jesus Himself 
personally authorized the appointment of such orders, or 
indicated that a special power attached to them, the 
theory goes back to a very early stage in its development. 
Within the New Testament itself there are signs that 
differences of function were recognized, and a writer living 
hardly more than a century after the death of Jesus could 
say that no Church, properly so called, can exist apart 
from the presence of Deacons, Bishops, and Elders. 
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It is widely held in the Christian Church that the gift 
of the Holy Spirit can be, and must be, conferred through 
some special ritual. For the lay Christian, Baptism is the 
recognized rite. Originally an actual inunersion in water, 
held to symbolize the burial and resurrection of Jesus, it 
has amongst many Christians become a pouring of water 
upon the head, or even the sprinkling of a few drops, and 
most bodies of Christians administer this rite to infants, 
in order that any spiritual gift which is conveyed by it may 
be theirs at the start of life. Most Christian bodies mark 
by a further special rite the point at which the adolescent 
or adult enters into full conscious membership of the 
Church. Similarly in the appointment of clergy of all 
grades there is usually some ceremonial observed, which 
includes the laying of the hands of a qualified person on the 
candidate, the underlying theory stating that by this act 
a continuous stream of inspiration is preserved and trans- 
mitted. Many sacred acts are possible only to persons who 
have thus been consecrated, and these generally include 
the pronouncement of absolution on confession, and the 
administration of “sacraments” (though Baptism may, in 
case of need, be administered by laymen, and even by 
women). 

The other Sacraments also are rites through which 
special communication of divine power and nature are 
made to men — “outward and visible signs of an inward 
and spiritual grace.” The number of rites thus recognized 
varies in different sections of the Christian Church, but 
Baptism and the Eucharist (or Lord’s Supper) are always 
included amongst them, and also, generally. Marriage. 
But there are wide differences of interpretation and 
practice in the Sacraments, some regarding them as means 
whereby Gk}d is enabled to enter into human life in a 
special sense, others thinking of them as purely hmnan 
acts of worship which have a solemnity and an efficacy 
greater than those of the ordinary methods. But it should 
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be remarked that there are bodies of Christians — notably 
the “Society of Friends” — who insist that no material 
ceremony or external ritual can be held to be in itself a 
means of the communication of the Holy Spirit, and that 
God always works by direct contact with the human soul. 

8. Scripture. All Christians accept the Bible as the 
Word of God, though there are differences of opinion both 
as to the actual extent of the Bible and as to the way in 
which its inspiration is to be regarded. Some sections of 
the Church include in their Old Testament only the old 
Jewish Hebrew (and Aramaic) Canon, some add other 
books included in the Greek Old Testament but not in 
the Hebrew Bible. These are sometimes grouped by 
themselves (where they are not recognized as fully 
canonical) under the title of the “Apocrypha” or the 
“Deuterocanonical” books. The New Testament is 
practically always the same, except that some eastern 
-Christians regard the Apocalypse and four of the shorter 
Epistles as being on a lower level of canonicity. 

The degree of inspiration ascribed to Scripture also 
varies. Some Christians hold a view which is almost 
comparable to the Moslem theory of the Qur’an, believing 
that every word in its pages must be accepted as literally 
the inspired word of God, and that there must be no dis- 
cussion either as to date, authorship, historicity of events 
described in it, or apparent discrepancies and contradic- 
tions. It is psychologically a curious fact that Christians 
who hold this view generally rely for the authentic text, 
not on the Hebrew or Greek original, but on the standard 
text of a translation. Others take the view that the 
writers are inspired rather than the written word, and that 
allowance has to be made for the human medium through 
which the message has been transmitted. But practically 
all Christians recognize that in the Bible we have a 
revelation of God of a different kind from that which we 
have in any other literature. 
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4. Incarnation. This is the central, and indeed the final, 
mode of revelation, and though it is expressed in many 
different ways, yet all Christians agree that “God was in 
Christ, reconciling the world unto Himself.” Again there 
are wide differences in the way in which the Incarnation is 
described. In this connection the doctrine of the Virgin 
Birth should be mentioned, which makes Christ human 
through His mother, though He had no material Father. 
This avoids the taint of hereditary guilt, which one theory 
of the origin of sin attaches to all humanity, and also meets 
the feeling, especially common in the ancient world, that 
there is something positively sinful in the ordinary means 
of propagation. There is, however, in some quarters a 
feeling that this form of the doctrine offers an incomplete 
Incarnation, and that it is preferable to think of Him as 
being born in the normal way. There are many ways in 
which the combination of the human and the divine is 
described, an attempt being made to differentiate between 
the two elements in His consciousness or nature. Some- 
times the divine is said to pervade His whole nature, 
sometimes it is concentrated in the will, sometimes 
relegated to the unconscious. A modern tendency is to 
regard Him as psychologically human, with no conscious- 
ness of His own Deity, in the belief that only so can the 
Incarnation be a complete and perfect fact. But, however 
it may be described, the Incarnation is a doctrine held by 
all Christians, who believe that “the Word became flesh 
and dwelt amongst us.” 

Four accounts of the life of Jesus are recognized as 
“canonical.” Of these four, three present a common 
picture, and are therefore sometimes called the “Synoptic 
Gospels,” while the fourth, though not to be set on one 
side as “unhistorical,” presents rather the Christ of the 
mystical experience. The main facts accepted by all 
Christians and attested by all four of these documents 
(which are generally supposed to date, in their present 
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fonn, from thirty to seventy years after the death of 
Jesus) are as follows. Jesus was a Jewish peasant whose 
home was in the Galilean village of Nazareth. His active 
ministry was limited to a period not exceeding three years, 
during which He lived the life of a wandering teacher. He 
met with the hostility of official Judaism early in His 
public work, and thereafter confined His direct teaching 
to a small band of chosen followers. Finally, having 
secured their personal allegiance. He deliberately made His 
way to Jerusalem, in order to complete His life-work there 
by being crucified. He was executed by Pontius Pilate, the 
Roman Procurator of Judea, on a charge of treason against 
the Empire, brought by the official heads of the Jewish 
people. His death and burial are circumstantially des- 
cribed, and it is stated that on the third day after His 
execution He was seen to be alive by His followers, who, 
inspired by His resurrection, began within a few weeks to 
proclaim Him as the Messiah, shortly to return and end 
the age. A fifth historical document, known as the “Acts 
of the Apostles,” together with a number of letters written 
by members of the early Church, amongst whom Paul of 
Tarsus is the most conspicuous, show how the co mmun ity 
of His followers grew from a small Jerusalem sect into a 
Church whose limits would in the end be those only of the 
human race. 

No other religion attaches such importance to its 
historical founder as does Christianity, though the 
Christian position is approached by some forms of Maha- 
yana Buddhism. Jesus is to the Christian not only the 
world’s final religious and moral teacher; He is at once the 
supreme revelation of Gk>d and the most certain avenue to 
G<^, One of the most significant sayings attributed to Him 
is “I am the way, the truth, and the life.” Many Christians 
in practice identify Him completely with God, and pray, 
not merely through Him but to Him, finding that their 
experience of communion with Ck>d is one of union with 
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Him. This is true even of so early a convert as Paul, and 
he has been followed by innumerable Christian mystics. 
Fscan the very first, Christians found in the resurrection 
of Jesus the seal of His authority and mission, and the 
pledge of their own eternal life in God. In contact with the 
grosser life of the non-Jewish world the early Missionaries 
— again Paul is the best known — saw in the need for a deep 
and regenerating moral atonement their most mgent 
problem, and they found full satisfaction in the death of 
Jesus. More than one explanation was given of the way in 
which an atonement was thus seemed, but the central 
thought goes back to Jesus Himself, for the best attested 
saying we have from Him connected His own death with 
the consummation of the spiritual history, at least of 
Israel. 

From the human side the approach to God is made in 
two ways. One is by the exercise of faith, a word which 
has a great many different meanings applied to it. In some 
quarters it is assumed to consist in theological orthodoxy, 
but it can hardly be maintained that this sense is original, 
and nearly all Christians would insist that something 
further is needed. Perhaps the most generally acceptable 
description of faith would be one which stated that it 
involves a direct personal relation between God and the 
individual soul. Christianity always has a mystical ele- 
ment, and there can be no true faith where there is no 
mysticism, though it will vary considerably with different 
temperaments. One element in faith is always a belief in 
the spiritual world and the grasp of it through (and 
perhaps in spite of) the material. It is, in part, a conviction 
that “the things that are seen are temporary, but the 
things that are not seen are eternal.” But it is more than 
this. It involves of necessity a surrender, a casting of the 
individual spirit on God, an acceptance of Him as the 
Father, an entrusting to Him of the whole of the self. 
This may be expressed in even stronger terms, and some 
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Christians can speak of “dying with Christ,” “living no 
longer, except in so far as they live in Christ,” “abiding in 
Christ,” and there are other phrases which imply that 
faith means a moral unification of the human with the 
divine. 

In many forms of Christianity (and perhaps theoretic- 
ally in all) there is a doctrine of conversion. This varies 
with different views of human nature. Some theologians 
insist (though the view is less common than it used to be) 
that man is hereditarily evil, not merely in the sense of 
possessing tendencies which are likely to lead him away 
from God, but in being tainted with ancestral guilt and 
being therefore naturally sinful. It is clear that such a 
theory requires that there should be a definite point in the 
history of the individual at which the passage is made 
from the old sinful state into the state of faith. Even 
where a doctrine of original sin is not held, many persons 
find themselves in a condition which they recognize as 
being apart from and away from God, and feel that they 
need to take a definite step which shall bring them into 
harmony with the divine life. And probably in the life of 
all Christians there is a time when they either become 
conscious of God for the first time, or realize that a stage 
in their spiritual development has been reached, though 
the actual process of entering the life of faith has been 
slow and possibly imperceptible. Most Christian bodies 
mark such a point in development or change by some 
definite ritual, though the theory varies, some holding that 
the ritual is an expression of an experience, others believing 
that it confers it. 

The second principal means of the approach of the soul 
to God is to be found in worship. Faith is a permanent 
attitude and habit of spirit, and forms the background, or, 
to use another metaphor, the atmosphere, of the Chris- 
tian’s life. But, in the nature of the case, it cannot always 
occupy the surface of the mind, nor receive conscious 
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attention. At the same time such a definite turning of the 
self to God is necessary, and indeed inevitable, if the true 
state of faith exists. It is in this that worship consists, 
whether it be that of the individual or that of a larger 
body, congregation or Church. Prayer, which is the centre 
of worship, is always properly the effort of the human 
spirit to enter into direct contact with the divine.- It is the 
upward movement of man to God, the attempt to enter 
into direct communion. It has many modes of expression. 
Many Christians find value in the use of set forms of words 
which, originally expressing the experience of others, seem 
to apply to and describe their own needs and state. Some- 
times a special virtue is supposed to inhere in the words 
themselves, and there is in certain cases even a tendency 
for the formulae to become almost magical, especially 
where the ecclesiastical language is not the vernacular, 
and is understood badly, if at all, by the worshipper. Yet 
even so it is probably true that the conscious turning of 
the heart and thought to God has its effect and helps to 
win the sense of communion. Often it is supposed that 
prayer is mainly petition, a series of requests offered by 
the children to their Father for things which they or others 
need, though it is not often that the Christian allows his 
conception of prayer to fall so low as to think of it as a 
means whereby man can impose his will on God. 

The later Judaism and Islam developed a public wor- 
ship, in which a body of persons, by uniting with one 
another in prayer and other exercises, sought to attain 
a more complete effect than could be produced by the 
worship of isolated units. Such worship is also character- 
istic of all forms of Christianity. Based on a saying of 
Jesus, “Where two or three are gathered together in my 
name, there am I in the midst of them,” it forms one of 
the recognized means of the human approach to God. 
Experience has shown that the spiritual power of a united 
body of persons is more effective as a rule than isolated 
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action, and though, doubtless, there is the danger that it 
may degenerate into a kind of magical formalism or a 
means of more or less sensuous enjoyment, there can be 
no question either of its general value or of its practical 
necessity for the maintenance of the life of faith. 

Methods of worship vary greatly, but in nearly all bodies 
of Christians the central act is a ritual which is connected 
with the death of Jesus. Both the form of the ritual and 
the theory of it vary amongst different bodies of Christians, 
but it is always traced back to the last meal which Jesus 
shared with His disciples before His crucifixion, and the 
two elements of bread and wine are always present. The 
former represents, suggests, or recalls the body of Christ, 
the latter His blood, in accordance with His own words 
at that meal. 

Four main types of theory may be distinguished. The 
first is that to which the name “transubstantiation” is 
given. This doctrine is based on a distinction between the 
“form” and the “substance,” and states that after certain 
words during the service have been pronounced over the 
elements, they become “in substance” the very Body and 
Blood of Christ. They preserve the form — that is, all the 
physical appearance — of bread and wine, but in reality 
they have undergone a change, and the recipient does in 
truth partake of the very essence of Christ. Somewhat 
similar is the view known as “consubstantiation,” accord- 
ing to which the words of consecration introduce a new 
substance, of supreme spiritual value, alongside of the 
material substance which previously existed alone. This 
theory is characteristic of the Lutheran branch of the 
Prot^tant Chmch, and is historically due to the difficulty 
which Luther himself and his followers felt in interpreting 
the words of Christ, “this is my body,” in a metaphorical 
sense. A third type of theory may be described as “re- 
ceptionist,” where a distinction is made amongst those 
who actuaUy partake of the elements. To those who 
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rightly discern the divine presence and are spiritually fit 
to receive it, the bread and the wine are the very Body 
and Blood of Christ; to others they remain simply the 
material substances which they were before being con- 
secrated. In the fourth place the whole ritual is regarded 
as a simple but very solemn memorial, whose aim is to 
remind the participants, in a peculiarly impressive way, 
of the death of Christ, and of what that death means to 
them. It may be added (though this view is not officially 
maintained by any of the great Christian sects) that there 
are those who hold that the words of institution were not 
intended to inaugurate any special ritual, but appUed to 
every meal in which Christians shared. Whenever Chris- 
tians ate and drank together, they were to use the occasion 
to remind them of the death of Christ. 

It follows from what has been said of the nature and 
being of Gk)d that the Christian ideal is a personal relation- 
ship between God and man. The insistence on personality 
as the final form of reality for religion, inherited jfrom 
Judaism, makes it inevitable that the highest aim that 
can be set before a Christian is personal. Now the greatest 
experience that a person can know is that of friendship, 
varying in degrees, but finding its culmination in some- 
thing for which even love seems too narrow and too weak 
a term. It is a sense of moral unity, in which both parties 
retain their individuality, and yet recognize that they 
are as one, linked together by the love, trust, knowledge 
that exists between them. It implies a complete surrender 
of the whole of the self, with all feelings, capacities, and 
powers, and can only be truly fulfilled when that surrender 
is mutual. It appears in the higher forms of friendship even 
between two human persons, though there it can never be 
perfect because neither of the individuals is perfect, but 
it approaches the ideal in proportion as both parties attain 
to self-abnegation in their relation one to another. In 
human experience it can reach its acme only in friendship 
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with God, and Christianity offers to man a God who gives 
Himself utterly and without stint or reservation (save 
such as may be imposed by the law of His own consistency) 
to man, and seeks to win from man a like consecration. 
Avoiding the sexual suggestion which sometimes creeps 
into the connotation of such terms as love (though the 
Christian mind does not see anything necessarily wrong in 
sex), Jesus spoke of God as Father, and assumed that the 
perfect relationship could be compared to that which 
would exist in an ideal family life between the parent and 
the child. Jesus is, in religious experience as in all else, the 
perfect model which the Christian aims at following, and 
to Him God was not only the most real fact of all experi- 
ence, but the closest and most intimate of all possible or 
conceivable friends. Nothing is more characteristic of Him 
than this unique sense of God as one whom He knew so 
well as to make a breach or a misunderstanding utterly 
impossible, and He has imported into the term “Father” 
a meaning which has immeasurably exalted the noblest 
and purest of human relations. Many of His followers, too, 
have found their sense of this friendship concentrated in 
personal love and loyalty to Jesus Himself. 

From this ideal springs the Christian conception of 
immortality. No doubt in the minds of many Christians 
the thought of Heaven is complicated by ideas which have 
siurvived from Judaism and perhaps other religions, but 
in no case can a Christian think of Heaven apart from God. 
Jesus enlarged and simplified the moral argument for a 
continued life after death which had developed in Pharisaic 
Judaism by insisting that a personal relation with an 
eternal God must be as enduring as that God Himself. 
A physical accident like death — for Jesus also spiritualized 
the conception — could never finally sever the intimacy 
between two personal beings, one of whom was admittedly 
eternal by nature. From the first, too, Christians have 
found their belief in a futiu’e life strengthened by, and 
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sometimes based on, the Resurrection of Jesus Himself. 
The Christian view of immortality is in some ways nearer 
to the Greek than to the Hebrew, for it is essentially an 
extension of spiritual life beyond the grave, but it is none 
the less the real descendant of the teaching of the Old 
Testament Prophets on the character of God. 

It goes without saying that the Christian ideal is not 
easy of attainment, and even when reached consciously is 
liable to be lost temporarily. No religion, not even Judaism 
at its best, has a keener sense of sin. And, from the stress 
laid on the moral character of God, it follows that the 
Christian view of sin is always moral. It is not necessarily 
confined to acts which violate the highest laws of human 
conduct, though it goes without saying that a real offence 
against man is also an offence against God. The matter 
goes deeper, and sin is not merely an act or a habit, it is 
an attitude of soul. It may be compared to a disease of 
which wrong deeds are merely symptoms, and the trouble 
cannot be cured simply by external treatment. Christian 
thinkers constantly repeat that upright conduct alone can 
never wipe out the effects of sin past and gone, and that 
the requirements of God can never be wholly met by mere 
morality. Sin is in its essence a wrong attitude to God, and 
such an attitude is certain to exhibit itself in conduct. 

Sin is its own punishment. It is true that other sanctions 
have from time to time been recognized, but it is still not 
certain that any other was intended in the earliest forms of 
Christian teaching. The language of Jewish (and perhaps 
Greek) eschatology was freely used to describe the Hell 
which is reserved for impenitent sinners, but it is quite 
possible that this should be taken as metaphor describing 
— and, be it noted, quite inadequately — an existence after 
death apart from God. It is interesting to observe how 
little stress a thinker like Paul lays on the avoidance of 
Hell. There are also hints of a possible doctrine of “con- 
ditional immortality,” which would teach that the soul 
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dies with the body unless it is in real harmony and com- 
munion with God. A third view, widely held amongst 
Christians, states that all sin must be purged away with 
suffering of some kind, and that although this can be met 
to some extent by confession and voluntary suffering 
diuring life on earth, yet it can only be completed after 
death in a Purgatory, whence the purified spirit may at 
last pass into Heaven. But whatever sanction may be 
applied before or after death, it is laid down by Christian 
teaching from the first that sin produces its effect upon the 
sinner. In a certain sense Christianity holds as strictly to 
a law of Karma as do Hinduism and Buddhism, though 
the doctrine is not carried to the same absolute conclusion. 
“Whatsoever a man soweth, that shall he also reap” is 
the early statement of the truth, and whatever escape from 
the consequences of sin may be offered by the Christian 
Atonement, it does not include the freeing of the sinner 
himself (and others) from the natural results of his wrong- 
doing. 

It is in the Atonement that Christianity differs from all 
other religions, perhaps because the need for a moral 
reunion is so much the greater owing to the heavier stress 
on sin. All Christians agree that it is in the death of Jesus, 
in whom is to be seen the incarnate God, that the practical 
problem of reconciliation is solved. It is not an accident 
that the symbol of Christianity is the Cross, for there lies 
its differentia and its centre. There are two dangers which 
beset every religion in presenting its atonement to its 
adherents. The first is the difficiilty which arises when the 
atonement is made from the human side. There are, no 
doubt, old beliefs, almost superstitions, which teach the 
effect of various modes by which atonement is made. As 
we have already seen, the religious ideal is attained in 
some forms of faith by prayer, and this may even be held 
to have so magical an effect on the deity to whom it is 
offered that he cannot withhold his favour. In some. 
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religious knowledge, or the admission and acceptance of 
truth, appears to be sufficient — some forms of Buddhist 
and Hindu doctrine will serve as illustrations. But most 
often the atonement is safely secured only by some act of 
sacrifice, and the rites enjoined from time to time suggest 
that there is not merely an offering made to a god, which 
will induce him to lay aside his anger and assume a gracious 
and even generous frame of mind, but that there is some 
special value in the blood, representing the life, of the 
vietim. Poured partly on the altar and partly on the 
penitent, it may serve to reunite them in a covenant which 
is the ideal of the religion, but which has, nevertheless, 
been broken by some human act or attitude. In all cases 
the act is performed by or on behalf of the sinner; it is an 
atonement made from the human side. Yet too often, 
perhaps always, while it may induce a temporary sense of 
relief and a partial recovery of that which is sought, it 
is the general experience that it fails to offer a permanent 
renewal of the right relationship between the sinner and 
the deity against whom he has sinned. Even in Judaism 
some of the noblest spirits were conscious of the weakness 
and inefficiency of sacrifice, and that when it involved the 
surrender of the very best that man had to offer. Nor does 
it seem that such external acts are effective (though there 
may be something deeper on the part of the worshipper) 
in producing such a real moral reunion of the human with 
the divine as Christianity sets before its worshippers. In 
other words, regarded from the highest standpoint, even 
sacrifice is a failure, and if sacrifice fails the last effort that 
can be made by man has been made and has not achieved 
its final goal. Experience seems to show that no atonement 
made from the human side can be finally valid. 

On the other hand we have the danger that even where 
atonement is made from the divine side, forgiveness being 
granted for wrongs done, it may be taken too easily and 
too lightly. The very strongly personal view of God held, 
M 
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for instance, in ancient Israel allowed men to believe that 
Yahweh was kindly and forgiving, and that His wrath 
might be easily appeased. The result was inevitably a 
weakening of the seriousness of sin. In some modem 
Christian circles a similar phenomenon has manifested 
itself. An undue stress on the implications of Divine 
omnipotence, conceived almost in a sense more suitable to 
Islam than to Christianity, and a corresponding insistence 
on the consequences of sin to the sinner in the hereafter, 
have been followed by a revulsion of feeling and a dis- 
covery that, after all, God, as Jesus expounded Him, is a 
Father, and fathers would not persecute their children 
vindictively to all eternity for minor indiscretions or even 
for more heinous sins. Sin has therefore been taken lightly 
and easily: “He’s a good fellow, and ’twill all be well,’’ 
“Of course He will forgive; it is His profession,’’ has been 
the attitude. 

Against both these points of view the Christian doctrine 
of atonement stands as an emphatic protest. No valid 
reconciliation can be made &om the human side; Christian 
belief asserts that “God was in Christ, reconciling the world 
unto Himself.’’ And, as against the light and shallow view 
of sin and its meaning, it asserts that Christ, in whom it 
recognizes God incarnate, “Himself bare our sins in His 
own body on the tree.’’ That is to. say the atonement is 
made from God’s side, and it is made in a form which, so 
far from suggesting that it is a light or easy thing, insists 
that God only accomplishes it at l^e cost of infinite pain 
to !Himself. Gk>d suffers; that is perhaps the centre of what 
Christianity has to offer the world. God suffers through His 
own personal qualities at the hands of those whom He has 
made and loves. For there can be no love without at least 
the capacity for suffering, and there can be no suffering at 
its deepest unless it be inflicted by one who is loved. The 
Christian doctrine of the atonement has taken many 
different forms during the history of Christianity. Some 
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of these are obsolete, and others appeal only to small 
sections of the Christian Church, But all agree, however 
different in detail the theories may be, that it is the death 
of Christ which gives to Christianity its supreme message, 
and here that this religion finds the solutioi\ of its great 
problem. Its universal, indeed its only possible, symbol is 
a Cross. 

Like all other great religions, Christianity is divided 
into several sects, though there is more agreement in 
essentials than there is between the divisions of most 
other religions. There are three principal groups, the 
“Orthodox,” the Roman Catholic, and the Protestant, the 
latter including a number of smaller divisions or “de- 
nominations.” It may not be unfair to think of them as 
being differentiated by race almost as much as by creed 
and practice. The first group, it is true, includes several 
large divisions, all of which recognize one another. They 
are the Eastern (including the ancient Chmch of southern 
India), the African (i.e. Egyptian and Abyssinian), and 
the Greek, of which the largest national group is the 
Russian. Whilst recognizing one another, these look to 
different episcopal sees for the source of their orders and 
for their supreme authority. The Roman Catholic Church 
is essentially the Christianity of the Latin peoples of the 
western Mediterranean, though it is also the predominant 
form of Christianity in Ireland and in southern Germany, 
while Protestantism may be described as the interpreta- 
tion of Christianity by the Teutonic races of north-western 
Europe. 

The differences in formal doctrine between the Orthodox 
and the Roman Catholic Churches are comparatively 
slight. In practice, however, there are wider variations. 
In the Roman Church, for instance, all beneficed clergy 
must be celibate, whether they are in monastic orders or 
not, whilst in the Orthodox Church those who are engaged 
in parochial work must be married, though they are 
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debarred from the higher offices. The most striking differ- 
ence, however, is to be found in the administration of the 
Eucharist or “Mass,” for the Roman Catholic Church 
allows the laity to partake of the bread only, the wine 
being reserved for the clergy, whilst in the Orthodox 
Church both elements are received by the laity. Further, 
in the Orthodox Church the elements may be administered 
to infants immediately after baptism, whilst the Roman 
Chxu’ch “comniunion” is postponed till adolescence, 
though not necessarily till after “confirmation.” Another 
interesting point of difference is that, whilst in the Ortho- 
dox Church worship may be conducted in the vernacular, 
the Roman Catholic service is normally read in Latin. 

Protestantism arose in the sixteenth century in different 
parts of northern Europe, almost spontaneously and 
simultaneously. There are, therefore, marked differences 
between the various forms that this type of Christianity 
takes. All agree, however, in repudiating the direct author- 
ity of the Bishop of Rome, and none insists on the practice 
of confession to a priest, though it would not be true to say 
that confession is excluded from all Protestant commun- 
ities. Worship is always conducted in the vernacular, and 
the Communion is administered to the laity in both kinds. 
For the most part, also, Protestants reject the doctrine of 
Purgatory. Apart from these points there is little on which 
all bodies of Protestants would agree as against the 
Orthodox and Roman Catholic Churches, but in actual 
practice there is a large measure of harmony between 
them; they normally respect one another, and are prepared 
to work together. 

The Christian ethic has two sides; one of these we may 
call personal, the other social. As a practical guide to 
external conduct, the standard of the higher Judaism is 
generally accepted, especially as it finds expression in the 
so-called “Decalogue.” Thus theft, murder, fornication, 
and falsehood are generally recognized as inconsistent 
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with a profession of Christianity, and usually slothfulness, 
drunkenness, and other forms of misconduct are con- 
demned. But Christian morality is far from being a series 
of prohibitions; it not merely forbids certain acts, but it 
enjoins a spirit and an outlook. It is usual to refer to the 
so-called “Sermon on the Mount” (Matt, v-vii) as the 
truest statement of the Christian ethic. But it must be 
remembered that this discourse offers only a series of 
illustrations of the teaching of Jesus, and that they need 
to be related to fundamental principles. Too close an 
attention to details may give the impression that the 
Christian ethic is a casuistic system of conduct, a diction- 
ary of life to which the inquirer can turn in case of doubt 
and find the exact circumstances and the exact prescrip- 
tion to meet his need. In the ethic of Jesus the stress is 
necessarily laid on essential principles, of which the rest 
of the instruction is to be regarded as illustration, much of 
it due to temporary conditions and to circumstances 
which no longer exist. 

Probably the centre of the moral teaching on the 
personal side is to be found in the doctrine of self-denial. 
This does not involve asceticism or active renunciation of 
pleasure or luxury; it goes deeper than such expedients for 
avoiding selfishness. To “deny” is to refuse to recognize 
at all, to shut out of thought and consideration, to disown. 
A man who denies himself, therefore, is one who refuses to 
consider or to recognize his own needs, wishes, ambitions, 
and desires. When he is calculating the arguments for a 
particular course of action, the last thing that must enter 
his mind is his own personal interest. This, of course, does 
not exclude the need for the recognition of his own powers 
and capabilities, or the demand made on him to keep 
himself in a state of efficiency, but he must think of and 
treat himself from a purely impersonal point of view, and 
while he has no right to waste his powers or to allow them 
to deteriorate, he must be ready, at the call of that to 
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which he is devoted, on the claim of anything in which he 
recognizes the voice of God, to risk and surrender every- 
thing. 

It is only through this complete self-abnegation, says 
Jesus, that true self-realization can be obtained. “He who 
loves himself will ruin himself, but he who ruins himself 
. . . will preserve himself.” Here is the great paradox of 
Christian ethics, that a man becomes of value to God and 
his fellows only when he has ceased to place any value on 
himself at all. He holds life and all else on the same tenure 
as a soldier in time of war, and his function can only be 
fulfilled if he is ready to throw himself away at need. It 
should be observed that there is little emphasis on sacrifice 
or suffering for its own sake; such considerations may lead 
to a rarefied and subtle, yet very deadly, form of selfish- 
ness. 

It is obvious that such a doctrine can be valid only if 
there is presented some object in whose interests the 
surrender is made. In the teaching of Jesus this appears 
in a double form, the final object being God Himself, and 
the nearer one the Christian’s fellow men. For the Christian 
ethic is a corollary of the Christian experience. Jesus laid 
down no laws of conduct for the outside world; He never 
preached righteousness to those whom his contemporaries 
called sinners. He recognized that they were sinners, yet, 
as far as we know. He made no attempt to condemn them, 
but rather defended them against the professional moral- 
ists of His day. His instructions for life were offered to His 
own -disciples, those who had accepted Him as their 
leader and guide, and were prepared to recognize His 
authority as supreme. His first requirement was one of 
personal allegiance; that assured. He could proceed to 
direct the course of their lives, but He could deal only with 
men and women who had made the initial act of con- 
secration. This fact is, perhaps, insufficiently recognized, 
and Christian moralists have too often assumed that the 
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standard of life set by Jesus should be imposed on all alike, 
irrespective of their personal adherence to God in Christ. 

From the experience of faith, then, the rest follows. 
A moral union with God, a mystical surrender to God, 
will mean that he who is thus consecrated and lost in God 
will exhibit the character of God, in so far as he under- 
stands it, in his dealings with men. God is a universal 
Father; from this it follows that all men are brothers, and 
that no distinctions can be drawn between them which 
fail to give due weight to the claims of personality. This 
is summed up in what we commonly call “the Golden 
Rule”: “Whatsoever ye would that men should do unto 
you, so do ye also unto them,” rightly accepted as an ideal 
guide for conduct. But the instructions of Jesus go far 
below conduct, and search out the motives and thoughts 
that lie behind speech and action. To Him the right and 
the wrong lie, not in the deeds, but in the state of mind 
and soul which produce them, and His constant demand 
is for a change which shall go to the roots of personality. 

For the moral standard of Jesus does not derive its 
supreme value merely from the type of eonduet which it 
inculcates. Parallels may be found elsewhere; the Stoic, 
the Pharisee, the Confucian, and the Buddhist would all 
offer similar ideals, and comparisons with one or all of 
these forms of teaching are sometimes quoted. But this 
difference is to be observed: the ethic of the first three 
named, and perhaps also of the last, is essentially a moral- 
ity of repression. It finds that there are eertain instincts 
and tendencies lying deep below the surface in human 
natwe, whose natural expression will lead to wrong done 
to a man’s fellows. The only way to secure a good and 
helpful mode of life is to repress these instincts and to 
hold them in check, to drive them below the surface so 
that they may not appear in outward conduct. Hence the 
feeling — particularly obvious in the Stoic and the Pharisee 
— that to be a good man was a task for a professional, that 
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it would take a man’s whole time and attention, and that 
it must be his first interest in life. Jesus, on the other 
hand, demanded a morality of expression, one which should 
give free course to all human instinct, though not in its 
crude shape but in a “sublimated” form. The good man, 
in His judgement, did good because his nature had been 
changed, and he did it unconsciously, not knowing that 
it was good, but simply because it seemed to him the 
“natural” and obvious thing to do. Change the heart, 
turn all instinct Godwards, and they can be trusted to 
work out a proper mode of life without having rules im- 
posed on it from above and consciously accepted as canons 
of life. It is a signficant fact that Paul of Tarsus himself 
had been a Pharisee, and had found that, in spite of his 
best efforts, the Pharisaic morality failed to give him what 
he needed. This he found only in the ethic that sprang 
from his own faith, his mystic union with and surrender 
to Christ. It has frequently been observed that the early 
Church was persecuted often by those who set before them 
standards of conduct similar to its own, and this must be 
explained in part as due to the jealousy of the professional 
for the amateur, of the man who had laboriously attained 
to his high position for him who reached it spontaneously 
and without effort. 

The social ethic of Jesus may perhaps best be summed 
up in the phrase “Kingdom of God” — or, as it may perhaps 
better be rendered, “Kingship of God.” The exact meaning 
of the term has been disputed, and there has been and still 
is a tendency to interpret it in an eschatological sense. 
Historically there is much to justify this view, and it may 
well be.that it was the thought uppermost in the minds of 
those who heard Jesus use the words. But a close study of 
His own references to the Kingdom of God makes it clear 
that this element, if present at all, occupied a subordinate 
place in His own thinking. It rather implies the absolute, 
unchallenged, and unconditioned dominance of the Will 
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of God in all things human. It is a social as well as an 
individual ideal, and it is clear that Jesus contemplated 
the existence of a form of society which should give it 
expression. Within that society the primary demand 
made on each member was that of service to the whole. 
Pre-eminence amongst His followers was to be secured, 
not by the amount of attention and obedience they re- 
ceived from others, but by the extent to which they 
subordinated themselves to the interests of the whole com- 
munity. Jesus created no special political order, but rather 
laid the stress on the equal responsibility of everyone of 
His followers for the attainment of His ideal throughout 
the world. That God should be not only Father but also 
King — and the connotation of that term to the Eastern 
mind always includes unlimited authority — over all 
humanity was the object for which each and all must 
strive. Important as the individual was, the whole body 
was more important still, and demanded all the energies 
of the consecrated life. To this day every Christian repeats, 
in the one universal form of prayer used by all Churches 
and bodies, the words enjoined by Jesus, “Our Father 
which art in Heaven, hallowed be Thy name. Thy King- 
dom come; Thy will be done in earth as it is in Heaven.” 
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Innuus, 39 

Insanity, 6, 64 

Inspiration of scripture, 62 

Inspired persons, 6, 151 f. 

Ion, 78 
Ionia, 33 
Iphigeneia, 78 
Iranian religion, 107 ff. 

Iroquois, 24 
Isaiah, 120 f., 126, 148 
Ishtar, 55 
Isis, 55, 64 

Islam, 23, 41, 61, 52, 62, 67, 107, 128 ff. 
Israel, 54, 72, 110 ff. 


Jagannath, 83 
Japan, 85, 86, 94, 97, 98 
Jephth.ah’s daughter, 21 
Jeremiah, 121, 122 
Jesus, 125, 128, 137, 149 ff. 

Jews, Judaism, 23, 51, 60, 62, 72 f., 107, 
110 ff.. 128, 129, 165, 168 
Jezebel, 120 
Jihad, 142 
Jinns, 136 
Job, 124 

Judgement, Day of, 132, 134, 137 f. 

Jung, 79 
Juno, 39 f. 

Jupiter, 39 f., 55 


Kaaba, 135, 140 

Kadesh Bamea, 111 

Kali, 56, 58, 67, 68 

Kalkin, 62 

Kandy, 96 

Kapila-Vastu, 87 

Karma, 89, 91, 164 

Kathenotheism, 105 

Kingdom of God, 125 ff., 172 f. 

Kitchen spirits, 39 

Kolarians, 59 

Krishna, 56, 68 f., 62 

Kronos, 55 

Kshattriya, 87 

Kuan- Yin, 97 

Kung philosophy, 100 

Kun^-fu-tse (Confucius), 101 

Kwaimom, 97 


Lamas, 96 
Lao-tse, 100 f. 
Law, Jewish, 123 
Lemures, 39 
Levitical Law, 72 
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Lex TaUams, Ua 
Lil»ation^ 68 

life after Death, 32 fif., 77, 134 f., 162 f. 

Li-k%, 1Q8 

living Buddhas, 96 

Lord’s Prayer, 173 

Love, 121, 147, 149, 161 

Lucretius, 77 ff. 

Lying, 69 f. 


Macedonia, 43 
Marie, 36, 41, 47 
Mahabbarata, 61, 63 
Mahadeva, 57 
Mahasthamaprapta, 97 
Mahayana, 94, 95, 96 £f, 

Mahdi, 145 
Maitieya, 96 
Mana, 24 f . 

Manes, 39 
Manjusri, 96 
Manoah, 61 
Manu, Laws of, 81 
Marduk, 64, 121 
Marriage, 37, 47, 142, 163 
Marris^e, divine, 43 
Mars, 56 

Mecca, 129, 130, 131 ff., 144 
Medea, IS 
Medina, 131 
Meditation, 93 
Memphis, 54 
Mercurius, 65 

Mesopotamia, 80, 43, 49, 58, 64, 66, 66, 
106, 116, 121 
Messiah, 125 f. 

Metaphj^ks, 76 ff., 85, 100, 106, 123, 

Metempsychosis, 77 
Mexico, 67 
Micah, 120 
Midra^, 129 
Minerva, 40, 66 
Mithra, 107 
Moharram, 144 
Monasticism, 146 
Mongolia, 97 
Mon^ Buddhist, 93 
Monolatry, 74, 105, 121 
Monotheism, Mcxiotheists, 22 f., 66, 60, 
62, 72, 74, 104 ff. 

Morality, 75. See also Ethics 
Moses, 111, 126, 129, 137, 148 
l^ems, 23, 61, 56, 67, 128 £f. 
liahammad, 129 ff. 

Mystery reli^ons, 126 
M}r8tlcism, 60, 94, 123, 146 
Myth, mythology, 61 


Naboth, 120 
Nabu, 54 
Nabuna’id, 122 
Nahuim 121 
Nama-Sudxas, 82 


Nature, 150 f. 

Nature-deities, 63 

Nazareth, 156 

Necromancy, 45 

Neo-Platonism, 60, 75 

Nepri, 94 

Neptune, 56 

New moons, 113 

New Testament, 126, 128, 164 

New Year’s Day, 39 

Nibbana, 90 

Nineveh, 54 

Nippur, 54 

Nirvana, 90 ff., 94, 97 
Noah, 137 

Noble Eightfold Path, 88, 89 
Noble Truths, Four, 87 f. 
Nomad, Ethics, 112 
Numbers, Book of, 123 
Numinous, 25 


Oath, 14, 70, 114 

Old Testament, 8 f., 21, 27, 61, 120, 129, 
154, 163 
Omar, 144 
Omens, 65 
Omnipotence, ISl f. 

Orenda, 2iL 

Origin of religion, theories of the, 22 ff. 
Orthodox Church, 167, 168 
Othman, 144 


Paleolithic man, 20 
Palestine, 42 f., 110 ff., 117 
Pali, 90 

Pantheism, 76, 79 ff., 85 ff.. 94, 105, 106, 
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Pantheon, 53, 57 ff., 106 
Paradise, 91 f., 133, 138 
Parasu-Raraa, 62 
Parents, reverence for, 46 
Pariahs, 82 
Parsis, 107, 109, 110 
Parvati, 58 

Passover, 44, 113, 119, 130 
Patricians, 82 
Paul, St., 69, 166, 167, 163 
Penance, 16 f. 

Penates, 39 

Penitential Psalms, 59, 71 
Persia, 57, 107, 109, 144, 146 
Personality, 86 ff., 106, 149 f., 161 
Personally ascribed to things, 26 
Persons of the Trinity, 150 
Pharisees, 125, 127, 162, 171 
Philistines, 49 
Philo, 124 

Philosophical Religions, 85 ff. 

Philosophy and Religion, 3, 74 ff., 123, 
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Phlogiston, 34 
Phmnicia, 43, 65, 117 
Pig, 67 

Pilgrimage, 140 
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Pilgrimage festivals, 130 
Plato, 76 f. 

Plebeians, 83 
Plotinus, 94 
Pneuma, 81 

Polydaemonism, 48, 48, 104, 139 
Polynesia, 24 

Polytheism, 24, 37, 43, 48, 49, 60 ff., 98, 
104,107,109, 110,129 
Pontius Pilate, 156 
Pork, 141 
Portugese, 47 
Poseidon, 66 
Pottery, 20 

Prater, 7, 16, 66 f., 71 f. 93, 99, 127, 189, 

Prayer-flaM, 99 f. 

Precepts, Buddhist, 93 
Predestination, 138 
Priests, 5 f., 9 f., 4^ 66 £., 116, 130 
Primitive man, 18 ff. 

Problem of suffering, 121 f,, 124 
Progress in religion, 34 
Prophets, 6, 63 ff., 116, 137. 148 
Protestants, 167, 168 
Proto-religion, 18 ff. 

Psalms, 69, 71, 123 
Psyche, 31 

Psychology, 1, 21 f., 126 ^ 

Pujas, 60 • 

Puranas, 58, 61, 62, 63 
Pi^atory, 164, 168 

Pygmies, 19 
Pythagoras, 77 


Quietism, 100 
Quraish, 181 
Qur'an, 139, 134, 154 


Ra, 54 

Rabbis, 127, 129 
Radha, 68 
Radhakanai, 68 
Rain-makers, 46 
Rakhshas, 41 
Rama, 56, 58, 62 
Ramadan, 138, 139 
Ramayana, 63 
Ras Shamra, 117 
Rechabites, 119 

Relation between worshipper and object 
of worship, 4 ff. 

Resurrection, 125, 166 
Revelation, 6, 61 ff., 160 
Rig-Veda, 81 
Rishb, 63 

Roman Catholics, 167 £. 

Roman emperors, worship of the, 63 
Rome, Roman religion, 36, 88 f., 48, 60 


Sabbaths, 113 
Sacraments, 71, 168 ff. 
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Sacrifice, 7 ff., 16 f., 66, 71, 113, 116, 127, 
130, 141, 143, 165 » * » » 

Sacrifice, animal, 67 
Sacrifice, communion, 7 f., 66 f., 116 
Sacrifice, gift, 8, 116 
Sacrifice, human, 67 
Sacrifice, v^etable, 67, 68 
Sadducees, 127 
Saints, Buddhist, 99 
Saivism, 63 
Sakti, 58, 63 
Sakyamuni, 87 ff., 105 
Samnites, 40 
Samson, 61 
Santals, 38 
Sat, 80 
Saturn, 55 
Scribes, 123 

Scripture, 6, 62 f., 123, 128, 164 
Second sight, 64 f. 

Seer, 64 

Self-abnegation, 170 
Self-definition, 26 
Self-denial, 169 f. 

Self-instinct, 26 
Self-realization, 170 
Self-torture, 71 
Semele, 61 

Semitic religion, 43, 49, 55, 66, 106. Ill 

Sen, Keshab Chandra, 84 

Sermon on the Mount, 88, 169 

Service, Christian ideal of, 173 

Sex in religion, 26, 114 

She’ol, 81, 33 

Shiah, 144, 145 

Shi-kxng, 102 

Shiloh, 9 

Shu-ktng, 102 

Sibyl, 64 

Sick, treatment of the, 44 U 
Siddharta, 86, 87 
Siddhatta, 87 
Sidon, 43 
Silvanus, 39 

Sin, 13 ff., 43, H 6# ff., 93, 101, 114, IIT, 
163 

Sinai, 111 
Siva, 57, 68, 59 
Skandhas, 89 
Slaughter, ritual of, 141 
Smriti, 63 
Social ethic, 172 
Sociology, 36 
Socrates, 76, 77 
Soma, 69 

Soothing savour, 69 
Spiritus, 31 

Spread of local cults, 51 ff.' 

Sruti, 63, 79 
Sterculus, 39 
Stoicism, 105, 171 
Stone Age, later, 20 
Stones, worship of, 130 
Stoning, 114 
Sublimation, 68 
Substance, 160 
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Substitution, atonement by, 73 f. 

Suffering, problem of, 87, 181 f., 124 

Sufi(sm), 146 

Sumerian(s). 83, 68, 131 

Sunni, 144 t 

Supper, Lord’s, 163 

Surrender, relinon as, 188 167, 171 

Survivals, 21 

Sympathetic magic, 86 

Sympathetic ritual, 43 

Synago^e, 123 

Syncretism, 2, 119 

Syria, 64, 116, 117, 146 


Tabu, 26, 46, 70, 71, 84, 114, 117 

Tantras, 61, 63 

Tao(ism>, 62, 100 f., 102 

Temple, 128, 130 

Terminus, 39, 40 

Teutonic religion, 61, 63 

Thebes. 64 

Theocntus, 43 

Theology, 2 ff. 

^eoph^y,^(^^61, 114 

ThibSl H 96,^7, 99 
Tierra del Fuego, 19 
Tithes, 116 

Tooth, Temple of the, 96 
Tortoise, 62 
Totem(ism), 47, 4^ 66 
Transmigration, 77, 80 f. 
Transubstantiation, 160 
Triads, Buddhist, 97 
Tsun-ts’ew, 102 
Tyro, 43, 64, 120 


Ugarit, 43, 106 
Unclean, 70 


Unity, demand for, 76 

68, 79 ff., 86 


Vaishnava, 60 f., 146 
Varuna, 52 

Veda, Vedic India, 63, 63, 67, 79, 105, 1 

Vedanta, 79, 147 

Veddas, 19 

Vedism, 66, 67 

Venus, 55 

Vesta, 39 

Vice, 69, 71 

Virgil, 64 

Virgin birth, 129, 155 
Vishnu, 67, 68 f., 83 


Wahhabis, 145 
War, holy, 142 
Wen-Amon, 54 
Wine, 141 
Wisdom, 124 
Witchcraft, 11 
Witch-doctor, 46 
Women’s rights, 142 
Word, divine, 123 f. 
Worship 4, 7, 143, 168 ff. 
Worship, purpose of, 10 ff. 


Yahwbh, 66, 111 ff, 
Yi-king, 102 


Zarathustra, 107 ff. 
Zend-Avesta, 107, 110 
Zephaniab, 121 
Zeus, 83, 52, 55, 60, 61 
Zoroastrianism, 106 ff. 







